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© ® 
6} 60 லர்‌ ۵ 
M. VARADARAJAN > 
(Professor of Tamil, University of Madras.) 
മു.. - 
மூ வேந்தரையும்‌ வாழ்த்தினார்‌ : 
அவ்வளவு கனிகளையும்‌ தின்றார்‌ ` 
பல கனிகளையும்‌ தின்றார்‌ 
அத்தனை காட்சிகளையும்‌ கண்டார்‌ 
எல்லாக்‌ காட்சிகளையும்‌ கண்டார்‌ 
இச்‌ சொற்றொடர்களுள்‌ மூ, அவ்வளவு, பல, அத்தனை, எல்லா 
என்பன பெயரடைகள்‌, இப்‌ பெயரடைகள்‌ இவை சேர்க்‌ 
துள்ள பெயர்களுக்கு முன்‌ வராமல்‌, அவற்றிற்குப்‌ பின்‌ 
ats பெரார்களாக ஒட்டிகிற்றலும்‌ உண்டு. ' 


வேந்தர்‌ மூவரையும்‌ வாழ்த்தினார்‌ ൦ 

கனிகள்‌ பலவற்றையும்‌ தின்றார்‌ ۱ 

காட்சிகள்‌ எல்லாவற்றையும்‌ கண்டார்‌ 
என்னும்‌ சொற்றொடர்களில்‌, பெயரடைகள்‌ பெமர்களாகவே 
ஒட்டி. நிற்றல்‌ காணலாம்‌. இம்‌ மிலையில்‌, வேற்றுமை யுருபு 
(ஜ), வேந்தர்‌ கனிகள்‌ காட்சிகள்‌ என்னும்‌ பெயர்களோடு 
சேராமல்‌, மூவர்‌ பல எல்லாம்‌ என்னும்‌ பெயர்களோடு 


. Qe ib ga Š mio றன. 


பெயர்ச்சொல்‌ — பெ 
பெயரடை அல்லது 
பெயர்ச்‌ சொல்லை ஒட்டி. நிற்கும்‌ பெயர்‌ — Qu’ 
வேற்றுமை யுருபு — உ T 
முற்றும்மை — உம்‌ 
_ வினைமுற்று அல்லது . 
வேறு முடிக்கும்‌ சொல்‌ -- வி 
எனக்‌ துல்‌ கொண்டு, அச்‌ சொற்றொடர்களை வகைப்‌ 
படுத்து வாம்‌. | 


Qu’ +-Qu وه‎ -- 9 cb + off 
என்‌,று முதல்‌ வகை அமையும்‌, 


2 
Qui + Qu’ Se 21b+ aff 


என்ற இரண்டாம்‌ வகை அமையும்‌, 


அவை வேற்றுமைத்‌ தொகையாய்‌, உருபு இன்றியே 
அமைதலும்‌ உண்டு. அம்மிலையில்‌, ' 


அவ்வளவு கனிகளும்‌ தின்றார்‌ 
பல கனிகளும்‌ தின்றார்‌ 
அத்தனை காட்சிகளும்‌ கண்டார்‌ 
எல்லாக்‌ காட்சிகளும்‌ கண்டார்‌ . 
என்ற அமையும்‌. அவை 
Qu! +- Qui + 9c ef 
என்னும்‌ வரய்ப்பர்ட்டுக்கு உரியன, 
கனிகள்‌ அவ்வளவும்‌ தின்றார்‌ 
கனிகள்‌ பலவும்‌ தின்றார்‌ 
காட்சிகள்‌ அத்தனையும்‌ கண்டார்‌ ^ 
காட்சிகள்‌ எல்லாம்‌ கண்டார்‌ 
என்று அமைதலும்‌ உண்டு. அவற்றுள்‌ முதல்‌ மூன்‌ றனையும்‌ 
பெஃபெ உம்‌ + aff 
என்னும்‌ வாய்ப்பாட்டாலும்‌, நான்கர்வதனை 
‘Qu + Qu’ + வி 
என்னும்‌ வாய்ப்பாட்டாலும்‌ குறிக்கலாம்‌. சான்காவது வேறு 
படுதற்கு உரிய காரணத்தைப்‌ பின்னர்‌ ஆய்வோம்‌, 
மேற்‌ கூறிய்வற்றைத்‌ தொகுத்து சோக்கஇன்‌, இவ்வகைச்‌ 


சொற்றொடர்கள்‌, பின்‌ வரும்‌ ஜந்து வாய்பாடுகளில்‌ அமையும்‌ 
எனலாம்‌ .— 


Qu’? + Qu + 2- + ௨ம்‌ + வி (1) 
Qu + Qu’ + 2. + 224b + வி (2) 


Qu’ + Qu + eb + வி (3) 
` Qu + Qu’ wid + வி (4) 
Qu + Gu! + வி (5) 


பெயரடைகளாகவும்‌ பெயர்களாகவும்‌ ' வழங்கும்‌ BF 
சொற்களுள்‌, “எல்லரம்‌' என்னும்‌ ஒரு சொல்மட்டும்‌- சொற்‌ 


s 


றொட ரமைப்பின்போது . வேறொரு வகையாகவும்‌ நிற்றல்‌ 
காணப்படுகின்றது, | 

கனிகள்‌ எல்லாவற்றையும்‌ தின்றார்‌ 

காட்சிகள்‌ எல்லாவற்றையும்‌ கண்டார்‌ 

Qu + Qu? + a. + ७-७ + (2) 
என்பன மற்றவற்றோடு ஒத்து அமையும்‌ அமைப்பாகும்‌. 


. கனிகளை எல்லாம்‌ தின்றார்‌ 
காட்சிகளை எல்லாம்‌ கண்டார்‌ 


பெ4உடஃபெஃவி (6) 


என்பன மற்றவற்றினின்‌ வேறுபட்டு அமையும்‌ ஆறாவது 
வகையான அமைப்பாகும்‌. இவ்வகை அமைப்பு, இன்றைய 
பேச்சு வழக்கில்‌ மட்டும்‌ அல்லாமல்‌, பழைய இலையெங்‌ 


SAN eub காணப்படுகன்‌ றது 


எல்லா உயிர்க்கும்‌ ஏமம்‌ ஆகிய! l 

எல்லா உயிர்க்கும்‌ இல்லால்‌ வாழ்க்கை” 
இவை. Qu! + Qu + 2. உம்‌ + வி (1) என்னும்‌ வாய்ப்பாட்‌ 
டால்‌ அமைக்த DBT DS தொடர்கள்‌. 

யாக்கைக்கு எல்லாம்‌ உண்டி. கொடுத்தோர்‌? 

மன்பதைக்கு எல்லாம்‌ தானாய்‌“ 


இவை Gu+e+Qu’+a? (6) என்னும்‌ வரய்பாட்டரல்‌ 
அமைந்த புறசானூற்றுச்‌ தொடர்கள்‌. 


எல்லா உயிர்க்கும்‌...பிறப்பீனும்‌ வித்து” ० 
எல்லா உயிர்க்கும்‌...பாரிக்கும்‌ Gri | à 
எல்லா உயிக்கும்‌. . ஒக்கும்‌ 


இலை முதல்வகை வாய்பாட்டால்‌ அமைந்த. இருக்குறள்‌ 
தொடர்கள்‌. 





1, புறம்‌]; 8, ex. 208 


8, புதம்‌. 18 (4. me. 856 | 
6. ge. 901 6, وه‎ 1 7. கே ۰ 


4 
அறிவினுள்‌ எல்லாம்‌ தலை” 


உள்ளத்துள்‌ எல்லாம்‌ உளன்‌? 
தொகுத்தவற்றுள்‌ எல்லாம்‌ தலை! 
செல்வத்துள்‌ FOOT BEL 
அரியவற்றுள்‌ எல்லாம்‌ அரிதே! | 
பேதைமையுள்‌ எல்லாம்‌ பேதைமை! 
்‌ உயிர்க்கு எல்லாம்‌ வேறல்ல!“ 


. இவை ஆரும்‌ வகை வாய்பாட்டால்‌ அமைந்த திருக்குறள்‌ 


தொடர்கள்‌ 


எல்லா உயிர்க்கும்‌” 
உயிர்க்கு எல்லாம்‌! 
என்னும்‌ தொடர்களை ஒப்பிட்டுக்‌ காணின்‌ வேறுபாடு தெளி . 


வரகும்‌, 
எல்லாம்‌ என்னும்‌ சொல்‌ பன்மையைக்‌ குறிப்பது, 


எல்லாம்‌ என்னும்‌ பெயாநிலைக்‌ கிளவி 
பல்வழி நுதலிய நிலைத்தா கும்மே! 


என்னும்‌ விதி காண்க. பன்மை உணர்த்தும்‌ अक சொல்‌; 
முழுதும்‌ என்னும்‌ பொருள்‌ உணாத்துவதாயிற்று; அம்மிலை 
யில்‌, HPD யொருமையையும்‌ உணர்த்தத்‌ தொடங்கிற்று. 


பாடி வந்தது எல்லாம்‌... எனவே!3 
ஏத்தி வந்தது எல்லாம்‌... எனவே? 
இல்வாழ்வது எல்லாம்‌.. பொருட்டு“ _ 
. உள்ளியது எல்லாம்‌ உடனெய்தும்‌“! 
உள்ளுவது எல்லாம்‌ உயர்வுள்ளல்‌” 
தாஅயது எல்லாம்‌... எய்தும்‌” 


, 8. ചെ 208 9. cm 294 10, యు 929 - 
“का, og 41177 “12: 4.449. °` Bray 882 ہہ‎ 
14. கை 1019 15. கை 361, 851, 972 ,16. தகை 1012 


17. தொல்காப்பியம்‌ சொல்‌, 180. പ سس‎ 8 
18, : புதம்‌. 368- 19. ஷை 2 20. gre 1 
81, మ 9 92. கை 896 28, య 0 


B. 
என்னும்‌ இடங்களில்‌ எல்லாம்‌ என்னும்‌ பன்மைக்கு உரிய 
சொல்‌, ௮ஃறிணை ஒன்‌ றன்பாலை உணர்த்துதல்‌ காணலாம்‌. ** 
இல்வாழ்வது எல்லாம்‌. ..பொருட்டு* 


என்னும்‌ இடத்தில்‌ ஒருமை எழுவாய்க்கு இயைய ஒருமைப்‌ 
பயனிலை அமைச்திருதீதல்‌ இதனைத்‌ தெளிவாக்கும்‌. 


இவ்வாறு பன்மைக்குரிய சொல்‌ ஒருமைக்கும்‌ உரிய 
தாய்‌ வழக்கத்‌ தெரடங்யெவுடன்‌, திணைபால்‌ உணர்த்தும்‌ 
அதன்‌ சிறப்பியல்பு Gx naps; மற்றத்‌ திணையும்‌ பாலும்‌ 
உணர்த்துதற்கும்‌ தொடங்குகிறது. வேறு என்னும்‌ சொல்‌ 
அம்‌,” உண்டு என்னும்‌ சொல்லும்‌” அஃறிமே ஒன்றன்‌ 
பாலுக்கு உரியனவாக இருந்து, பின்னர்‌ تا رطف‎ பல 
வின்பாலை உணர்த்தத்‌ தொடங்கு, அதன்‌ பின்னர்‌, உயர்‌ 
திணையின்‌ பால்களையும்‌ படர்க்கை BES மற்ற இடங்களையும்‌ 
உணர்த்துவன ஆயின. இல்லை என்னும்‌ சொல்‌ அஃறிணைப்‌ 
பலவின்‌ பாலுக்கு உரியதரக (més, பின்னர்‌ அஃறிணை 
ஒன்றன்பாலையும்‌, அதன்‌ பின்னர்‌ மற்றத்‌ திணைபால்களை 
யும்‌ ஏனையிடங்களையும்‌ உணர்த்துவதாயிற்று, அவ்வாறே 
அல்ல என்னும்‌ அஃறிணைப்‌ பலவின்பாற்‌ சொல்லும்‌ இன்‌ 
றைய பேச்சுத்‌ தமிழில்‌ மற்றத்‌ BEN UTS இடங்களை உணர்த்தி 
வழங்குதல்‌ காணலாம்‌. எல்லாம்‌ என்னும்‌ சொல்லும்‌ இவை 
போலவே, தொடக்கத்தில்‌ அஃறிணைப்‌ 'பலஸின்பா eue cob 
பிறகு தன்மைப்‌ பன்மைக்கும்‌ உரியதாக இருத்து, பின்னர்‌ 
ஒன்‌ றன்பாலை உணர்த்தியதை மேலே கண்டோம்‌. அதன்‌ 
பின்னர்‌, உயர்திணைப்‌ பலர்பாலையும்‌ உணர்த்தத்‌ . தொடக்‌ 


24. “பன்மை குறித்து வரும்‌ என்னாது பல்வழி யென்றது, மேனி Qua 
லாம்‌ பசலையாயிற்து என ஒரு பொருளின்‌ பலவிடக்‌ குறித்து BEDS! 
. .முடைத்து என்பனுஉம்‌ சோடற்குப்‌ போலும்‌? என்பர்‌ சேனுவசையர்‌-- 
தொல்‌, சொல்‌, 186 

20. pe 81 
20, , இன்மை செப்பல்‌ வேறென்‌ Ser e 
இரு Stas சொற்குமோ ஏன்ன உரிமைய, தொன்‌. சொல்‌, 228 
QT. வேறில்லை புண்டைம்‌ பான்மூ விடத்தன —s&r gore). 889 
. “உண்டு என்பது அஃறிணை யொருமைச்‌ கன்றிப்‌. பொதுவினை 


யாதல்‌ புதியன புகுதலாம்‌ என்பார்‌ பித்‌ கூறினார்‌”? 
மெ, சிவ்ஞானசயாமிசள்‌ உரை 
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இயது என்பதைப்‌ பண்டைய இலக்யெத்‌ தொடர்களும்‌ காட்டு. 
இன்‌ pear: * 
புலவர்‌ எல்லாம்‌ நின்னோக்‌ 2 

நின்‌ முன்னோர்‌ எல்லாம்‌ செய்யலர்‌£? 

சான்றோர்‌ எல்லாம்‌... மாய்ந்தன ரே” 

பரந்தோர்‌ எல்லாம்‌....புகழ” 

உளது உளன்‌ உளள்‌ உளர்‌ என்பன வழங்கும்போதே 

அவற்றின்‌ இடத்தில்‌ உண்டு என்னும்‌ சொல்‌. வழங்குவதா 
யிற்று. இலது இன்று இலன்‌ இலள்‌ இலர்‌ என்னும்‌ சொற்கள்‌ 
"உள்ளபோதே இல்லை என்னும்‌ சொல்‌ அவற்றிற்கு ஈடாக 
வழங்குவதாயிற்று. அவை போலவே, எல்லாரும்‌ என்ற ۵ 
. வழங்கும்போதே, எல்லாம்‌ என்னும்‌ சொல்லும்‌ அதன்‌ 
பொருளில்‌ வழங்குவதாயிற்று, மேற்குறித்த தொடர்கள்‌ 
உள்ள நூல்களிலேயே எல்லாரும்‌ என்னும்‌ சொல்லும்‌ பின்‌ 
வருமாறு வழங்குதல்‌ காணலாம்‌ .— 


எல்லாரும்‌ உவப்பது? — 

எல்லோர்க்கும்‌ கொடுமதி”* 

எல்லார்க்கும்‌ நன்றாம்‌” 

எல்லாரும்‌: எள்ளப்படும்‌”£ 

எல்லார்க்கும்‌. எல்லாம்‌ நிகழ்பவை” ۰ 

எல்லாரும்‌ எள்ளுவர்‌”” 

அறிகிலர்‌ எல்லாரும்‌” 

பெண்ணியலார்‌ எல்லாரும்‌*?' . 

இவ்வாறு எல்லாம்‌ என்னும்‌ சொல்‌. பலர்பாறுக்கும்‌ 

வழங்றெ பின்‌, மற்றொரு மாறுதல்‌: ஏற்பட்டது. அஃறிணை 
யில்‌ பெ-௨-டபெ!--வி என்ற. ஆரும்‌: வகை வாய்பாட்டில்‌ 
சொற்றொடர்‌ அமைந்தது கண்டோம்‌. அ௮ஃறினைப்‌ பன்‌ 
` மைக்கு. உரிய அச்‌ சொல்‌, உயர்தினேப்‌ பலர்பாலை உணர்த்தி . 


س ்‌ 

. 98, தொல்‌. சொல்‌, 222; சன்னூல்‌ 889, d 

29. புறம்‌. 42 80; ஷூ, 48. 91, 8 
89, ஷூ, 285 . و ےٍ‎ 

` gE ഞു. 106. 84, മു. 163 38, குதள்‌ 6 
“96, ഞ്ജ, 191 , 87. ey. 582 38, தே. 752 


39, &,1139 © 60. ஷூ, 1 
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வழக்யெ இடத்திலும்‌, அவ்‌ வாய்பாட்டிலே சொற்றொடர்‌ 
அமைவதரமிற்று: — 


மக்கட்கு எல்லாம்‌.. YON pes [D mt 
முயல்வாருள்‌ எல்லாம்‌ தலை“ 

நின்றாருள்‌ எல்லாம்‌...இல்‌” 
வையத்தார்க்கு எல்லாம்‌... வசை erer“ 
8ீத்தாருள்‌ எல்லாம்‌. ..தலை* 

இரப்பாரை எல்லாம்‌ இரப்பன்‌* 
எழுவாரை எல்லாம்‌ பொறுத்து” 


இனி, மேற்கண்ட வரய்பாடுகள்‌ ஆறனையும்‌ ஒருங்கே 
கருதி அவற்றிடை ஒற்றுமை வேற்றுமைகளை ஆராய்வோம்‌, 


மடொெஃ்பெர்‌ உ 2-५- (1) 
பெர்பெொ4 உ உம்‌4வி (2) 
Qu’ + Qu + a_ib + af (8) 


Qu +P +e b+ .. (4) 
Qua Fel . ' (b) 
Qut+e+Qu'+e, (6). 


1, 'முதல்‌ வாய்பாட்டில்‌, பெயரடைக்குப்‌ பின்‌ பெயர்‌ 
ADA Da. மற்றப்‌ பெயரடைகளைப்‌ போலவே ‘roar’ என்‌ 
னும்‌ பெயரடையும்‌ ௮மைம்து BA DA pa: 

2, இரண்டாம்‌ வாய்பாட்டில்‌ பெயர்க்குப்‌ பின்‌ பெயரடை 
நிற்கிறது. உருபு முதலியன கிற்குமிடல்களில்‌ , வேறுபாடு 


^ இல்லை. எல்லாம்‌ என்னும்‌ சொல்‌ மற்றச்‌ சொற்களைப்‌ போல 


அமைத்து MDA mas. 

8. வேற்றுமை உருபு. ஏதேனும்‌ ஒரு பெயர்ச்‌ சொல்‌ 
லோடு சேர்ம்துவருகிறஅு. 

4. முதல்‌ இரண்டு வாய்பாடும்‌ வேற்றுமைத்‌ தொகா 
நிலை. மூன்று நான்கு طف میڈ رھ‎ வாய்பாடுகள்‌ தொகைகிலை. 
Qarar கிலையில்‌ உம்மை வேற்றுமையுருபிற்குப்‌ பின்‌ நிற்‌ 





Al. புறம்‌ 126 | 42. குறள்‌ 4T 48, ബു. 142 
- 44. ஷ்‌, 288 45, கை. 398 46, ജ്ജ. 1067 
47. ,وه‎ 2 
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இறது. தொகை நிலையில்‌ (கான்று Brrr வாய்பாகெளில்‌) 
பெயரடை பெயர்‌ அல்லது இரு பெயர்‌ ஆயெவற்றிற்குப்‌ பின்‌ 
உம்மை Ds. ஜம்தாம்‌ வாய்பாட்டில்‌ அச்த உம்மை 
இல்லை. இது ஒரு வேறுபாடு. இந்த வேறுபாட்டிற்கு உரி 
யதாக இருப்பது “எல்லாம்‌” என்னும்‌ சொல்‌ பெயராய்‌ வரு 
மிடம்‌ மட்டுமே, மற்றச்‌ சொற்கள்‌ வழங்கும்‌ இடங்களில்‌ 
இந்த வேறுபாடு இல்லை 


9. முதல்‌ குன்று வாய்பாடுகளில்‌ வழங்குமிடத்தில்‌, 
எல்லாம்‌ என்னும்‌ சொல்‌ மற்றச்‌ சொற்களின்‌ இயல்பினின்‌ று 
வேறுபடவில்லை. மற்ற வாய்பாடுகளில்‌ ௮தன்‌ இயல்பு வேறு 
படுகின்றது 


இனி வேறுபாடுகளை மட்டும்‌ காண்போம்‌ :-- 


வேறுபாடு] 


கனிகள்‌ பலவும்‌ தின்றார்‌ 
Qu + Gu! + e ib வி (4) 
காட்சிகள்‌ எல்லாம்‌ கண்டார்‌ 
Qu + Gur + (5) 


இவை வேற்றுமைத்‌ தொகா நிலைகள்‌. இவற்றுள்‌ முதல்‌ 
சொற்றொடரில்‌ உம்மை உள்ளது; இரண்டாம்‌ சொற்றொட 
ரில்‌ உம்மை இல்லை எனக்‌ கொள்வர்‌. எல்லாம்‌ என்பதை 

ரு சொல்லாகக்‌ கொள்வது மரபு, அம்மரபின்படி காணும்‌ 
போது இரண்டற்கும்‌ வேறுபாடு உளதாழெது. 


கனிகள்‌ பலவற்றையும்‌ தின்றார்‌ 
ദ്ധാ- Gu - 2... شج+‎ + ۵8 (2) 
காட்சிகள்‌ எல்லாவற்றையும்‌ கண்டார்‌ 


` என்னும்‌ Asrar நிலைகளில்‌ இவ்‌ வேறுபாடு இல்லை இவை 

இரண்டிலும்‌ உம்மை உள்ளது. இவற்றில்‌ பெ' என்ற குறி 
யால்‌ குறிக்கப்படும்‌ பெயர்ச்சொல்‌ ௭௮1 “எல்லா' என்பதர ? 
“எல்லாம்‌ என்பதா? Qarar நிலைத்‌ தொடர்களை மோக்கன்‌ 
‘aur என்பதே அப்‌ பெயர்ச்‌. சொல்லென்‌ கொள்ள 
இடம்‌ ஆற. “எல்லாரும்‌ என்பதில்‌ உம்மையைக்‌ தனியே 
பிரித்து, எல்லார்‌ என்பதையே ' பலர்பாம்‌. சொல்லாகக்‌ 


9 
கொண்டு, erer + gf என. (மொழியியல்‌ முறைப்படியே)*8 : 
பிரித்தல்‌ பொருச்துவதாக உள்ளது. எல்லீரும்‌ என்னும்‌ 
முன்னிலைச்‌ சொல்லிலும்‌, உம்மையைப்‌ பிரித்து, எல்லீம்‌ என்‌ 
பதையே முன்னிலைப்‌ பன்மைச்‌ சொல்லாகக்‌ கொண்டு, 
எல்லா + ஈர்‌ (மொழியியல்‌ முறைப்படியே) பிரித்தல்‌ Qur Gi dl 
வதாக உள்ள. எல்லாரும்‌ எல்லீரும்‌ என்பவற்றில்‌ உம்மை. 
சேச்ச்திருத்தல்‌ போலவே, . எல்லாம்‌ என்பதிலும்‌ உம்மை. 
உளதெனக்‌ கொள்ளலும்‌, எல்லா + உம்‌ எனப்‌ பிரித்து 
எல்லா என்பதையே பெயர்ச்‌ சொல்லாகக்‌ கொள்ளலும்‌ 
பொருத்துவன ஆகின்றன. அதனால்தான்‌, எல்லாம்‌ என்பத 
னோடு உருபு சேரும்போது, . 

6۳60607۲۵ + جع‎ எல்லா-- அற்று gg + உம்‌ 
எல்லா உம்‌ து எல்லாவற்றையும்‌ 
எல்லாம்‌ + 6 | எல்லா + அற்‌.று4-இன்‌ கு உம்‌ ° 
எல்லா உம்‌ + رق‎ எல்லாவற்றிற்கும்‌ 
என உம்மை ஈற்றில்‌ abs gous காண்கிறோம்‌. 


பலவும்‌ 8 : பலவற்றையும்‌ 
என்பதனோடு ஒப்பிட்டு மோக்குங்கா லும்‌ இது தெளிவாகின்‌ 
ஐது. அவ்வாறாயின்‌, மேற்குறித்த வாய்பாடுகளுள்‌ BI 
இக்கும்‌ ஐஜம்தனுக்கும்‌ இடையே வேறுபாடு இல்லையாறெது 
கனிகள்‌ பலவும்‌ தின்றார்‌ 
காட்சிகள்‌ எல்லாம்‌ கண்டார்‌ 
என்னும்‌ இரண்டனையும்‌ பெ FGF ab + ofl என்னும்‌ மான்‌ 
காம்‌ வாய்பாட்டிலுள்‌ அடக்கலாம்‌. 
ஆயினும்‌, உளதாகத்‌ தோன்றிய வேறுபாடு எவ்வாறோ 
செல்வாக்குப்‌. பெற்றுவிட்டது. எல்லாம்‌ என்பது ஒரு. 
சொல்‌ எனவே வழங்குவேரரின்‌ உள்ளத்தில்‌ பதிந்துவிட்ட அ. 
இவ்வாறு உளதாகக்‌ கொண்ட வேறுபாட்டின்‌ செல்வாக்கே 
மற்றொரு வேுபாட்டிற்கும்‌ இடம்‌ தருவதாமிற்று. 
வேறுபாடு 11 mE "m 
` கனிகள்‌ அத்தனையையும்‌ தின்றார்‌ 
கனிகள்‌ பலவற்றையும்‌ தின்றார்‌ ; 


f 


48, மொழியியலார்‌, உண்ணார்‌ என்னும்‌ எதிர்மறை வினைமுற்றை, 
உண்‌ + ஆ ஆர்‌ எனப்‌ பிரித்தலும்‌ இங்குச்‌ கருதத்தக்கது? 
2 
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காட்சிகள்‌ அவ்வளவையும்‌ கண்டார்‌ 
.... காட்சிகள்‌ பலவற்றையும்‌ கண்டார்‌ 

எனத்‌ Asrar மிலைகள்‌ அமைதல்‌ உண்டே அல்லாமல்‌, 

கனிகளை அத்தனையும்‌ தின்றார்‌ 
` கனிகளைப்‌ பலவும்‌ தின்றார்‌ 

காட்சிகளை அவ்வளவும்‌ கண்டார்‌ 

காட்சிகளைப்‌ பலவும்‌ கண்டார்‌ 


E 


என அமைதல்‌ ൫൭൭൭. ஆயின்‌, எல்லாம்‌ என்னும்‌ சொல்‌ 
இடம்‌ பெறும்போது இருவகையான சொற்றொடரமைப்பினை 
யும்‌ காண்டுறோம்‌ : 


காட்சிகள்‌ எல்லாவற்றையும்‌ கண்டார்‌ 
காட்சிகளை எல்லாம்‌ கண்டார்‌ 


இவ்வாறு பழங்கால இலக்கியத்திலும்‌ (புறநானூற்றில்‌ 
இரண்டு இடங்களிலும்‌ 'திருக்குறளில்‌ ஏழு இடங்களிலும்‌)” 
சொற்றொடர்கள்‌ அமைந்திருத்தலை முன்‌ கண்டோம்‌. 


எல்லாம்‌ என்பது அஃறிணைப்‌ பலவின்பாலை உணர்த்தும்‌ 
இடத்தில்‌ மட்டும்‌ அன்றி உயர்திணைப்‌ பலர்பாலை உணர்த்து 
மிடத்திலும்‌, சொற்றொடர்கள்‌ இவ்வாறு அமைதல்‌ 
கண்டோம்‌. 


அவர்களை எல்லாம்‌ கண்டோம்‌ 
இரப்பாரை எல்லாம்‌ இரப்பன்‌ 


என்னும்‌ இவ்வகைச்‌ சொற்றொடர்கள்‌ பழைய இலக்யெத்தி 
அம்‌ (புறமானூற்றில்‌ ஓர்‌ இடத்திலும்‌ திருக்குறளில்‌ ஆறு 
இடங்களிலும்‌) இருத்தலைக்‌ கண்டோம்‌ 


இத திரிபு (வேறுபட்ட சொற்றொடரமைப்பு) மொழியில்‌ 
இடம்‌ பெற்றமைக்குக்‌ காரணம்‌ என்ன ? 


முதல்‌ வேறுபாடு (எல்லாம்‌ என்பதை எல்லா உம்‌” என 
இரு சொல்லாகக்‌ கொள்ளாமல்‌ ஒரு சொல்லாகக்‌ கொண்டது) 
இரண்டாம்‌ Gugur gba (ஒட்டிய இரு சொற்களுக்கும்‌ 
பின்‌ உருபு கிற்காமல்‌ அவற்றிற்கு இடையே உருபு நிற்கும்‌ 
அமைப்புக்கு) வழி வகுத்தது எனலாம்‌. 
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555 வேறுபட்ட அமைப்பு--ஆரும்‌ வாய்பாட்டின்‌ 
அமைப்பு எழுத்து வழக்கும்‌ உள்ளது; பேச்சு வழக்கும்‌ 
ள்ளது; பழந்தமிழ்‌ இலக்றெத்திலும்‌ உள்ளது; இன்றைய 
உரைநடை Qos Hig eid உள்ளது. 


காட்சிகள்‌ எல்லாவற்றையும்‌ கண்டேன்‌ 

என்பதைவிட, 

| காட்சிகளை எல்லாம்‌ கண்டேன்‌ 

என்பது இன்று பெரு வழக்கிற்றாக உள்ளது என்பதும்‌, 
அவர்கள்‌ எல்லாரையும்‌ கண்டேன்‌ 

என்பது போலவே, 
அவர்களை எல்லாம்‌ கண்டேன்‌ - 

என்பது பயின்று வழங்குகிறது என்பதும்‌ இங்குக்‌ கருதத்‌ 

தக்கனவாகும்‌ 


பண்ட்லுனு அன்னி திண்டினி (தெலுங்கு) 

ஹ்ண்டன்னு எல்ல திண்டெ (கன்னடம்‌) 

(பழங்களை எல்லாம்‌ தின்றேன்‌) 

மந்திரிகளெ எல்லாம்‌ ஞான்‌ கண்டு (மலையாளம்‌) 

மந்திரிகளென்னு எல்ல கண்டெ (கன்னடம்‌) 

(மந்திரிகளை எல்லாம்‌ கண்டேன்‌) 
என மற்றத்‌ திராவிட மொழிகளில்‌ இத்தகைய சொற்றொ 
ர்கள்‌ வழங்குதலும்‌ ஈண்டுக்‌ கருதத்‌ தக்கதாகும்‌. 


அரசன்‌ தமிழ்‌ கொல்‌? 
டாக்டர்‌ மொ, அ. துரை அரங்கசாமி 


கரடு முழுதும்‌ ஒற்றுமை நிவை வேண்டும்‌ என்று e uuo 
தோர்‌ அனைவரும்‌ அரும்பாடு பட்டுவருனெ்‌ றனர்‌. ஆனால்‌, 
பல்வேறு மொழிகள்‌ -வழங்கிவரும்‌ சம்‌ காட்டில்‌, மொழிவெறி 
யால்‌, ஒற்றுமை ஏற்படுவது முயற்கொம்பாய்விடுஇன் றது. 
அவ்வம்‌ மொழி பேசுபவர்‌, அவ்வம்‌ மொழியை வளர்த்து 
வருவதில்‌, மற்றவர்‌ குறுக்டொமல்‌ இருப்பின்‌, ஒற்றுமை விரை 
வில்‌ ஏற்படும்‌ என்பது திண்ணம்‌. | 

ஒரு சில ஆண்டுகளுக்கு முன்‌, வடமொழியில்‌ வெறி 
கொண்டவர்‌ சிலர்‌, தம்‌ மொழியிலிரும்தே தமிழ்‌ மொழி 
தோன்றிய தென்றும்‌, தமிழ்மொழியிலுள்ள எல்லாச்‌ சொற்‌ 
களும்‌ வடமொழிச்‌ சொற்களையே அடிப்படையாகக்‌ 07 
டவை என்றும்‌ பறைசாற்றிவந்தனர்‌. தமக்குச்‌ செல்வாக்‌ 
இன்மையாலோ, அச்சத்தாலோ, தமிழ்‌ மொழியில்‌ நன்கு 
அறைபோகிய பேராசியர்களும்கூட அவர்கள்‌ கூறுவதை 
மறுக்காமல்‌, கைகட்டி வாய்பொத்திக்‌ டெந்தனர்‌. வட 
மொழிச்‌ சொற்களைப்‌ பெருவாரியாகக்‌ கலம்து எழுதுதலே 
தமிழ்மொழிக்குச்‌ ' சிறப்பாகும்‌ என்றுகூட, அப்‌ பேராசிரி 
யர்கள்‌ உளங்கொண்டு, அவ்வாறே எழுதியும்‌ வரலாயினர்‌. 


டாக்டர்‌ கால்டுவெல்‌ அரைமகனார்‌ தோன்றி, வடமொழி 
வேறு தமிழ்மொழி வேறு, அதற்கும்‌ இதற்கும்‌ ஒரு தொடர்‌ 
பும்‌ இல்லை, தமிழ்மொழிக்கு வடமொழியே வித்தாகும்‌ என்று 
கூறுவது தவறு என்றெல்லாம்‌ tre விளக வலியுறுத்‌. அவா 
ராயினர்‌. அதுவரையில்‌ கைகட்டி வாய்பொத்தியிருக்த தமிழ்ப்‌ 
பேராசிரியர்கள்‌, அதன்பின்‌ அச்சத்தை அறவே விடுத்துத்‌ 
தம்‌ மொழிக்கு அழியாத பழஞ்‌ செல்வமாக இலங்கும்‌ தொல்‌ 
காப்பியம்‌ சங்க இலக்கியம்‌ போன்றவற்றில்‌ தோய்ச்து, தமிழ்‌ 
மொழியின்‌ தனிச்‌ சிறப்பையும்‌ வளத்தையும்‌ அறிம்து, 
அகமகிழ்ச்சியும்‌ இறும்பூதும்‌ எய்தவாராயினர்‌. வடமொழி 
வல்லுகருடைய பழம்பாட்டு வலிகுன்றி ஒடுங்குவதாயிற்று 
அய தமிழ்ச்‌ சொற்களாலேயே நூல்கள்‌ இயற்ற முடியும்‌ என்ற 
கொள்கை தமிழரிடம்‌ எழுவதாயிற்று. அதன்‌ பயனாக, 
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இன்று, தமிழ்‌ காடெங்கும்‌ தூய தமிழ்‌ மணம்‌ கமழாகிற்கன்‌ 
றது. அயல்றாடுகளிலும்‌ தமிழிற்குச்‌ செல்வாக்கு ஏற்பட்டுள்‌ 
ளது. SE 7 


பிறரிடமிரும்‌து கடன்‌ வாங்காமல்‌, தம்‌ மூதாதையர்‌ வழி 
வத்த சொத்தைப்‌ பேணித்‌ தம்‌ முயற்சியால்‌ அதை வளர்த்து 
வாழ்க்கை ஈடத்துபவரை எவரும்‌ பாராட்டுவர்‌. தம்‌ மூதாதை 
யர்‌ வழியாய்ப்‌ பெற்ற தமிழ்மொழிச்‌ செல்வத்தைப்‌ பேணித்‌ 
தம்‌ முயற்சியால்‌ அம்‌ மொழிமை வளர்த்து வாழ்க்கை நடத்த 
விரும்பும்‌ தமிழறிஒரை எவரும்‌ பாராட்டதீதானே வேண்டும்‌! 
அவ்வாறு பாராட்டாமல்‌, பொருமையும்‌ வெறுப்பும்‌ கொள்‌ 
வாரானால்‌, அவர்தம்‌ செயல்‌ அறச்‌ செயல்‌ ஆகுமோ? தூய 
தமிழ்‌ வளர்ப்பவரைக்‌ கண்டு மற்றவர்‌ பொறுமையும்‌ வெறுப்‌ 
பும்‌ ஏன்‌ கொள்ளவேண்டும்‌ ? 


தூய தமிழ்‌ என்றவுடன்‌, பிற மொழிச்‌ சொற்களை அடி 
யோடு கலத்தலரகாது என்று முடிவாகக்‌ கூற முன்வருவ 
தாக எண்ணிவிடல்‌ ஆகாது. தன்ணிடம்‌ வாழ்க்கைக்குப்‌ 
போதுமான பொருள்‌ இருக்கும்போது மற்றவரிடமிருந்து 
ஒருவன்‌ கடன்‌ வாங்குவது தவறாகும்‌; போதுமான பொருள்‌ 
இல்லாதபோது, கடன்‌ வாங்குக்கொள்வது ஏற்றதேயாகும்‌. 
ஆனால்‌, அரும்பாடுபட்டு முயன்று பொருளீட்டிப்‌ பிறரிட 
மிருக்து வாங்யெ கடனை எப்படியாவது திருப்பிச்‌ கொடுத்து 
விடுவதே தகுதியாகும்‌. இல்லாவிட்டால்‌, “கடன்‌ பட்டார்‌ நெஞ்‌ ' 
சம்‌ போலக்‌ கலங்கினான்‌ இலங்கை Cub ser’ என்பதற்‌ ணெய்‌ 
கக்‌ கலங்கவேண்டி.யே வரும்‌. | 


நாள்தோறும்‌ புதுப்‌ புதுப்‌ பொருள்கள்‌ உலகில்‌ படைக்கப்‌ 
பட்டுவருகின்றன. எவ்வெம்நாட்டில்‌ அவை படைக்கப்படு 
ன்‌ per Gar, அவ்வ்‌ மாட்டு மொழிகளால்‌ அவை வழங்கப்‌ 
படுகின்றன. அப்‌ பொருள்கள்‌ நமக்கும்‌ தேவைப்படுகின்‌ றன. 
அவற்றை நரம்‌ பெற்றுக்கொள்ளும்போஅ gadis மாட்டு 
மொழிச்‌ சொற்களின்‌ அணையைக்‌ கொண்டே அவற்றை 
வழங்க முற்படுகன்றோம்‌. ஆனால்‌, காளடைவில்‌, அயல்‌ மொழிச்‌ 
சொற்களுக்கு ஏற்ப sb மொழியில்‌ ஆக்கச்‌ சொற்களைப்‌ 
படைத்து, ஈம்‌ மொழியின்‌ தூய்மை குன்றாதவாறு செய்து 
கொள்ளலாம்‌. பிறகு, அயல்‌ மொழிச்‌ சொற்கள்‌ நமக்குத்‌ 
தேவைப்பட. கடன்‌ வாங்கிய அவ்வயல்‌ மொழிச்‌ சொற்களை, 
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` அம்‌ மொழியாளரிடமே நாம்‌ திருப்பிக்‌ கொடுத்துவிடலா மல்‌ 
லவா? இம்முறையில்‌, கடன்‌ வாங்கிக்‌ கடனைத்‌ திருப்பிக்‌ 
கொடுத்துவிடுவதால்‌, shan எவரும்‌ பழித்துரைக்கவே 
மாட்டார்‌. ஆக்கச்‌ சொற்களால்‌ ஈம்‌ மொழி வளம்‌ பெருகு 
வதைக்‌ கண்டு மற்றவ ரனைவரும்‌ பாராட்ட முன்வருவர்‌, व्यक 
கனம்‌ செய்யாமல்‌ பொறுமையும்‌ வெறுப்பும்‌ கொள்வாராயின்‌, 
அஸ்து அவருக்கே இழுக்காகும்‌ 


முயன்றால்‌ முடியாதது இல்லை. முயற்சி திருவினை ஆக்கும்‌. 
முயற்சி தன்‌ மெய்வருத்தக்‌ கூலி தரும்‌. முயற்சியுடையார்‌ 
இகழ்ச்சி அடையார்‌. பிற மொழிச்‌ சொற்களுக்குத்‌ தமிழ்‌ 
மொழியில்‌ ஆக்கச்‌ சொற்கள்‌ படைக்க முயல்பவருடைய 

DA வெற்றியையும்‌ புகழ்ச்சியையும்‌ அளிக்கும்‌ என்பது 
உறதி 


ஆனால்‌, ஆக்கச்‌ சொற்கள்‌ படைக்க முடியும்‌ என்று 
வாய்ப்பறை யறைக்துகொண்டு, பிற மொழிக்‌; கருத்துக்களை 
அம்‌ மொழிச்‌ சொற்களால்‌ இப்போது வழங்க 'இடம்‌ தரவே 
மாட்டோம்‌, அதனால்‌ தமிழ்‌ மொழியின்‌ அய்மை குன்‌ றிவிடும்‌ 
என்று முட்டுக்கட்டை போட்டுக்கொண்டிருப்பவர்‌, வாழத்‌ 
தெரியாதவர்களே ஆவர்‌. தன்னிடம்‌ பொருளில்லாதவன்‌) 
டிறரிடமிருக்து கடன்‌ வாங்‌ ஏதாவதொரு தொழிலை கடத்திப்‌ 
பொருளீட்ட முற்படவில்லையென்றால்‌, பட்டினி Gib Fr al 
தொழிய, வேறு வழி அவனுக்கு இல்லையாகும்‌. பிற மொழிக்‌ 
கருத்துக்களை, வாய்ப்பு மேர்ச்தபோது, அம்மொழிச்‌ ൪൭൦൦൧ 
களாலேயே உடனுக்குடன்‌ பயன்‌ படுத்திக்கொள்ளல்‌ காலச்‌ 
தாழ்தீதினால்‌, புற்றீசல்‌ போலக்‌ கருத்து வளர்ச்சி பெற்று 
வரும்‌ ഭരണി, ஈம்‌ மொழி விரைவில்‌ வளங்குன்றிப்‌ 
பின்னணியில்‌... கிற்கவே நேரும்‌. எனவே; பிற மொழிச்‌ 
சொற்களைக்‌ கடன்‌ வாங்கிப்‌ பயன்படுத்தவும்‌ வேண்டும்‌ ; 
உடனுக்குடன்‌ gisi சொற்களைப்‌ படைத்துக்கொண்டு 
அவற்றைத்‌ திருப்பிக்‌ கொடுத்துவிடவும்‌ வேண்டும்‌. அவ்வாறு 
ஆக்கச்‌ சொற்களைப்‌ படை த்துப்‌ பயன்படுத்தச்‌ சோம்பல்‌ 
கொண்டு காலம்‌ தாழ்த்தினாலும்‌, மம்‌ மொழி அய்மை குன்று 
வதோடு ஒழியாமல்‌, தமிழ்மொழிக்கு வேறாகப்‌ புதியதொரு 
மொழி தலையெடுக்கவும்‌ சேரும்‌. தெலுங்கு, கன்னடம்‌, மலை 
யாளம்‌ போன்றவை தமிழிற்கு வேருகப்‌ புது மொழிகளான 
வரலாறு-காம்‌ ௮றிந்ததேயாகும்‌ 
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-Bb தமிழ்‌ மொழி தொன்மை சான்ற மொழியாகும்‌. 
தொல்காப்பியமும்‌ சங்க இலக்கியங்களும்‌, கம்‌ தமிழ்‌ மொழி, 
தொன்று தொட்ட வளமுடைய தென்பதை உள்ளங்கை 
கெல்லிக்கனியாகக்‌ காட்டுவன வாகும்‌. அவை வழங்கிய அப்‌ 
பண்டைக்‌ காலத்திலேயே, தமிழ்‌ மொழிக்கு ஒப்பாகத்‌ 
திகழ்ச்த வடமொழியிலிருச்து சிற்சில சொற்களைத்‌ தமிழர்‌ 
ஏலாது ஏற்று, அவற்றைப்‌ பயன்படுத்தியிருக்கின்‌ றனர்‌. 
தமிழ்‌ மொழியில்‌ மிகமிகப்‌ பழையதெனப்‌ படும்‌ தொல்காப்பி 
யமே வடமொழிச்‌ சொற்களை த தமிழ்மொழியில்‌ ஏற்ற பெற்றி 
ஆண்டுகொள்ளுதற்கு MEBs அமைத்துத்‌ தமர்துள்ளது. 
ஆனால்‌, தமிழ்‌ மொழியின்‌ ஒலி இயைபிற்கு ஏற்ப அமைச்து 
வரும்‌ வட சொற்களையே தமிழ்‌ மொழியில்‌ கையாளலாம்‌ 
என்பது தொல்காப்பியர்‌ sés ஆணையாகும்‌. காள்‌ செல்‌ 
ഒക്‌ செல்ல, அவர்‌ தந்த ஆணையைக்‌ கடந்து வடமொழிச்‌ 
சொற்கள்‌ தமிழ்‌ மொழியில்‌ வந்து விரவுவன ஆயின. மன்னூ 
லார்‌ காலத்தில்‌, தொல்காப்பியர்‌ ஆணையை மீறி விரவத்தலைப்‌ 
பட்ட வடமொழிச்‌ சொற்களைத்‌ தமிழ்மொழியின்‌ ஒலிமரபிற்கு 
ஏற்பக்‌ கையாளுவதற்குப்‌ புதுவிதிகள்‌ அமைக்கப்பட்டன. - 
ஆனால்‌, நாளடைவில்‌ கன்னாலார்‌ கோலிய வேலியையும்‌ 
கடம்து, வடமொழிச்‌ சொற்கள்‌, செறிமுறையின்‌ NE தமிழில்‌ 
abg விரவலாயின. வடமொழியாளர்‌ செல்வாக்கும்‌, தமிழ்‌ 
மொழியாளர்‌ பணிவும்‌ அச்சமுமே, அதற்குக்‌ காரணம்‌ என 
லாம்‌. Qis நிலையில்தான்‌, வடமொழியிலிருந்து தமிழ்‌ மொழி 
பிறந்ததென்றும்‌, வடமொழிச்‌ சொற்களின்‌ துணை யில்லாமல்‌ 
தமிழ்‌ மொழியில்‌ எல்லாக்‌ கருத்துக்களையும்‌ வெளியிட முடியா 
தென்றும்‌ வடமொழியாளரேயன்‌ NS தமிழ்‌ மொழியாளரும்‌ 
கூறத்‌ தலைப்பட்டனர்‌. 

கடந்த ஒரு சில ஆண்டுகளாகத்‌ தமிழறிஞர்‌ அனைவரும்‌ 
தொல்காப்பியத்தையும்‌ சங்க இலக்கியங்களையும்‌ scr 
பமின்‌ کت 2 وم نہ بے‎ றனர்‌; அதன்‌ பயனாக, எல்லாக்‌ கருத்துக்‌ 
களையும்‌ தமிழ்‌ மொழியால்‌ வெளியிட முடியும்‌ என்ற உறுதி 
யான துணிவு கொண்டுள்ளனர்‌; தமிழ்‌ மொழியொடு பிற 
மொழிகளையும்‌ பயின்று, அய தமிழ்‌ மொழிச்‌ சொற்களால்‌ 
நூல்கள்‌ பவைற்றை வெளியிட்டு வருகின்றனர்‌; வழக்‌ கற்றுப்‌ 
பண்டை இலக்கியங்களில்‌ அடைபட்டுக்‌ 8൨.൧൭ தமிழ்ச்‌ சொற்‌ 
களையெல்லாம்‌ மேடைகளிலும்‌, திரைப்படங்களிலும்‌ வழங்க 
விட்டுத்‌ தமிழிற்குப்‌ புத்துயிர்‌ கொடுத்துவருகின்‌ றனர்‌; மொழி 
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ஒப்பியலும்‌ மொழியியலும்‌ பயின்று பிற மொழிகளிலிருக்கு 
பிறக்தனவரகக்‌ கருதப்பட்ட சொற்களையெல்லாம்‌ ஆராய்ந்து; 
பிறர்‌ .கூற்றுக்களையெல்லாம்‌ தகர்த்தெறிந்து, அவையெல்‌ 
லாம்‌ தமிழ்‌ மொழியியலின்‌ அடிப்படையில்‌ பிறந்த ஆற்றைக்‌ 
கண்டு விளக்கிவருகன்றனர்‌. இவ்வளவு முன்னேற்றம்‌ 
அடைம்து நிற்கும்‌ இக்காலத்தில்‌, பழம்பாட்டுப்‌ பாடியவர்‌ அனை 
வரும்‌ சும்மா இருப்பின்‌, தமிழ்‌ மொழியாளர்‌ தூய தமிழை 
வளர்த்தலிலும்‌, காலத்தின்‌ விரைவிற்‌ கேற்பப்‌ பிற மொழிச்‌ 
சொற்களை ஏற்ற பெற்றி கடன்‌ வாங்கக்‌ கொண்டு அவற்‌ 
MDGS தமிழிலேயே ஆக்கச்‌ சொற்களைப்‌ படைத்தலிலும்‌, 
தம்‌ முயற்சியைப்‌ பயன்படுத்தித்‌ தமிழ்‌ மாட்டிற்கு கற்றொண்‌ 
டாற்றுவர்‌. அங்ஙனமே அவ்வம்‌ மொழியாளர்‌ அவ்வம்‌ 
மொழியை வளம்படுதீதி அமைதியுடன்‌ வாழலாம்‌. „gf Bm ow lb 
ஒவ்வொரு மொழியாளரும்‌ அமைதியுடன்‌ வாழ்ந்தால்‌ நம்‌ 
நாட்டில்‌ மொழியின்‌ அடிப்படையால்‌ பூசலோ பிணக்கோ ஏழ்‌ 
பட வழியிராத. அனைவரும்‌ ஒற்றுமையாக வாழலாம்‌. ஆனால்‌, 
அறியாமையாலோ, ஊழாலோ, வெறியாலோ இன்னும்‌ பழம்‌ 
பாட்டு GUB பாடில்லை. 


இன்றொரு புதுக்‌ கிளர்ச்சி தமிழ்‌ சாட்டில்‌ தோன்‌ றியுள்‌ '. 
ளது. அரசன்‌ என்ற சொல்‌ தமிழ்ச்‌ சொல்‌ அன்று; அது 
(ராஜா? என்ற வட சொல்லிலிருச்து பிறம்ததேயாகும்‌ என்‌ 
பதே அக்‌ ளெர்ச்‌ யாகும்‌. இது: தேவையில்லாத Garé 
சியேயாகும்‌. (ராஜா' என்ற வட சொல்லிலிருந்து பிறந்தது 
அரசன்‌ என்ற சொல்‌ என்பதே உணமையாயினும்‌, வடமொழி 
வெறியுடையவர்‌ சும்மா இருப்பராயின்‌, அவர்மீது தமிழருக்கு 
வெறுப்பு ஏற்படமாட்டாது, எப்போதும்போல்‌ அரசன்‌ 
என்ற சொல்லைத்‌ தமிழ்ச்‌ சொல்லாகவே கொண்டு; தமிழர்‌ 
அமைதியுடன்‌ இருப்பர்‌, இளர்ச்சி rapis பின்னர்‌, அவர்‌ 
கூற்று உண்மையா என்பதை ஆராயவேண்டி௰ய இன்‌ றியமை 
யாமை ஏற்படுகின்றது. 


தொல்காப்பியத்திலேயே அரசர்‌ (1021, 1571, 1572) 
என்ற சொல்‌ ஆளப்பட்டுள்ளது. சங்க இலக்கியத்தில்‌ அரசன்‌, 
அரசி, அரசர்‌, அரசியர்‌ என்ற சொற்கள்‌ ஆளப்பட்டுள்ளன. 
அக்காலத்திலேயே *ராஜா' என்ற வட சொல்‌ அரசன்‌ எனத்‌ 
திரித்து ஆளப்பட்டதென்று ஏன்‌ கொள்ளக்‌ கூடாது என்று 
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வடமொழி வல்லுகர்‌, வாய்‌ புளித்ததோ மாங்காய்‌ புளித்ததேர்‌ 
என்றறியாஅ கூற முன்வருகன்‌ றனர்‌. . 

ராஜா? என்ற வட சொல்லில்‌, ரா என்பது வடமொழிக்கும்‌ 
தமிழ்மொழிக்கும்‌ பொதுவான எழுத்தாகும்‌; “ஜா? என்பது 
வடமொழிக்கே உரிய சிறப்பெழுத்தாகும்‌. தமிழ்மொழிக்கும்‌ 
வடமொழிக்கும்‌ பொது எழுத்துக்களால்‌ அமைத்த வட சொல்‌ 
லானால்‌, தமிழ்‌ மொழியில்‌ ஏற்கலாம்‌ என்பத தொல்காப்பியர்‌ 
தரும்‌ முதலாணையாகும்‌. இது, “வடசொற்‌ Bere வடவெழுத்‌ 
தொரீஇ எழுத்தொடு புணர்க்த சொல்லாகும்மே?'(தொல்‌., 884) 
என்பதனால்‌ பெறப்படும்‌. வடமொழியில்‌ சிறப்பெழுத்துக்களா 
லான சொல்‌ தமிழ்‌ மொழியில்‌ வந்து விரவ வேண்டுமானால்‌ 
அவ்வெழுத்துக்களின்‌ ஒலி, தமிழொலிக்கு இயைச்திருத்தல்‌ 
வேண்டும்‌ என்பது தொல்காப்பியர்‌ தரும்‌ மற்றோர்‌ ஆணை 
யாகும்‌. இது, “சிதைந்தன வரினும்‌ இயைந்தன வரையார்‌" 
(தொல்‌, 885) என்பதனால்‌ பெறப்படும்‌, எனவே, (ஜூ என்ற 
ஒலி, தமிழொலிக்கு இயைந்ததன்றாதலின்‌, அவ்வொலி 
யுடைய சொல்‌ தமிழில்‌ வருவதற்குத்‌ தொல்காப்பியர்‌ ஆனே 
தரவே யில்லை எனலாம்‌. 

நன்னூலார்‌ par ஒலியைச்‌ சகர ஒலியாகக்‌ கொள்ள 
லாம்‌ என்பர்‌ ஆதலால்‌, தொல்காப்பியர்‌ காலத்திலும்‌ அவ்‌ 
வானு திரித்து வழங்கியிருக்கலாமே என்று கேட்கலாம்‌. அவ 
ருடைய கருத்துப்படி. பார்ப்போமாயின்‌, ஜகரம்‌ சகரமாகு 
மென்ற விதியால்‌, ராஜா என்பது ராசா என ஆகும்‌. ஆகார 
ஈறு ஐகார ஈருகும்‌ என்ற விதியால்‌, ராசா என கின்றது 
ராசை என ஆகும்‌. ரகரம்‌ தமிழ்‌ மொழிக்கு முதலில்‌ வாராது. 
ரகரத்தை முதலில்‌ உடைய வடசொல்‌ தமிழில்‌ வரும்போது, 
(அம்முதலா முக்குறிலுள்‌' ஏற்றகொன்று முதலில்‌ பெற்று 
வருதல்‌ வேண்டும்‌. எனவே, ராசை என்பது அராசை என்றோ; 
இராசை என்றோ உராசை என்றோ வரலாம்‌. இவ்வாறு BAB gi 
வரும்‌ சொற்களுள்‌ ஒன்றேனும்‌ அரசன்‌ என்ற வடிவாககிற்கக்‌ 
- காணோம்‌. எனவே, ராஜா என்ற சொல்‌ அரசன்‌ என்று 
ஆயிற்று என்று கூறுவது எவ்வாறு பொரும்தும்‌ என்பதை 
எண்ணிப்‌ பார்க்காமல்‌ சொல்வது அறிவுடைமையரகுமா? 


ராஜன்‌ என்ற சொல்லே முதல்‌ வேற்றுமை ஆண்பால்‌ 


ஒருமையில்‌ ராஜா என்னு கிற்குமாதலால்‌, ராஜன்‌ என்ற சொல்‌ 
லிலிருக்து அரசன்‌ என்ற. சொல்‌ வச்ததெனக்‌ கொள்ளலாம்‌ 
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என்பர்‌. அப்போதும்‌, அராசன்‌' என்றோ; இராசன்‌ என்றோ 
உராசன்‌ ۰ என்றோ வரலாமே ஒழிய அரசன்‌ என்று வரல்‌ இய 
லாது. ரா என்ற மெட்டெழுத்தைச்‌ குற்றெழுத்தாக்க வேண்‌ 
ou தேவை இல்லை. ராமன்‌ என்ற சோல்லை இராமன்‌ என்று 
ஆண்டுள்ளாரச்களே eju இரமன்‌ என்று எவரும்‌ வழக்க 
வில்லை. லாபம்‌ என்பதை இலாபம்‌ என்று வழங்கியுள்ளார்‌ 
களே ஒழிய இலபம்‌ என்று எவரும்‌ வழங்கவில்லை. ராஜ சூயம்‌ 
என்பதை இராச சூயம்‌ என்று வழங்கியுள்ளார்களே ஒழிய 
இரச சுயம்‌ என்று எவரும்‌ வழங்கவில்லை. பத்தாம்‌ நூற்றாண்‌ 
டில்‌ வீறு பெற்றிலங்கெ ராஜ ராஜன்‌ என்ற சோழனை இராச 
ராசன்‌ என்று வழங்கெுள்ளார்களே ஒழிய இரசரசன்‌ என்று 
எவரும்‌ வழங்கவில்லை, எனவே, ராஜன்‌ என்ற வட சொல்‌ 


. லைக்‌ கொண்டாலும்‌, அதிலிரும்து இராசன்‌ என்றசொல்‌ பிறப்‌ 


பதற்கு உரியதே யன்றி அரசன்‌ என்ற சொல்‌ பிறப்பதற்‌ 
இல்லை என்பதை இப்போது ஈன்கு தெரியலாம்‌, 


ராஜா என்ற சொல்லுக்கு ஏற்ற பெண்பாற்‌ சொல்‌ ராக்ஞீ 
என்பது. ராக்ஞீ என்பது தமிழில்‌ வழங்கவேண்டுமானால்‌ 
ராஞ்ஞி என்று முதலில்‌ ஆகிப்‌ பின்னர்‌ இராஞ்ஞி என்றா 
மிற்றல்‌ வேண்டும்‌. இராஞ்ஞி என்ற வழக்குத்‌ தமிழில்‌ யாண்‌ 
டும்‌ இல்லை. ஆக்ஞா என்பது ஆஞ்ஞை என வழக்கும்‌ வழக்‌ 
குத்‌ தமிழில்‌ உண்டு, ஆக்ஞா என்பது வடமொழிப்‌ பேச்சு 
வழக்காயெ பிராகிருதத்தில்‌ ஆணா என வழக்கும்‌, ௮௮ தமி 
பில்‌ ஆணை என வழங்கலாம்‌. ஆணை என்ற வழக்குத்‌ தமிழில்‌ 
உண்டு. ஆக்ஞா என்பது பிராரருதத்தில்‌ ஆணா என வழங்‌ 
குவஅபோல, mag என்பது பிராகிருதத்தில்‌ ராணீ என வழல்‌ 
குவதாகக்‌ கூறுவர்‌, அங்கனமாயின்‌ ராணீ என்ற و9۲۲۵‎ 
தச்‌ சொல்‌ இராணி எனத்‌ தமிழில்‌ வழங்கலாம்‌. இவ்‌ வழக்கும்‌ 
தமிழில்‌ பிற்கால ஆட்சியில்‌ காணலாம்‌. ஆள்‌ என்ற முதல்‌ 
நிலையிலிருக்து பிறக்க ஆணை என்ற தனித்‌ தமிழ்ச்‌ சொல்‌ 
Cages கொள்ளப்படும்‌ என்பதை ஈண்டே கினைவில்‌ 
இருத்த வேண்டும்‌, 


ராஜன்‌ என்ற சொல்லிலிருச்து அரசன்‌ DES தென்பார்‌ 
ராஜன்‌ என்பதற்குப்‌ பெண்பாற்‌ சொல்லாக இராணி என்‌ 
பதையே கொள்ளவேண்டும்‌. அவ்‌ வழக்குச்‌ சங்ககால இலக்‌ 
இயம்‌ போன்ற பண்டைச்‌ சுவடிகளில்‌ யாண்டும்‌ இல்லவே 
மில்லை. மாறாக அரசி என்ற சொல்லே ஆளப்பட்டுள்ளது. 
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` அரசன்‌, அரசி, அரசர்‌ என்ற சொற்கள்‌ முறையே உயர்‌ 
திணை ஆண்பாலையும்‌, உயர்திணைப்‌ பெண்பாலையும்‌, உயர்‌ 
(Bhat பலர்பாலையும்‌ உணர்த்திமிற்கும்‌ சொற்களாகும்‌ 
அரசு என்ற முதல்‌ கிலை (பகுதி), அன்‌ என்ற ஆண்பால்‌ இறுதி 
கிலை பெற்று அரசன்‌ என்றாகும்‌; இ என்ற பெண்பால்‌ 
இறுதிகிலை பெற்று அரசி என்றாகும்‌; அர்‌ என்ற பலர்பால்‌ 
' இறுதி நிலை பெற்று அரசர்‌ என்றாகும்‌. இங்ஙனம்‌ உயர்தினை 
முப்பாலுக்கும்‌ SSH நிற்கும்‌ அரசு என்‌ ற முதல்‌ கிலையிலிரும்து 
பிறக்கும்‌ அரசன்‌ என்ற சொல்லை ராஜன்‌ என்ற வடமொழிச்‌ 
சொல்லிலிருந்து பிறந்தது என்று வாய்கூசாது மனம்‌ போன 
வாறு கூறின்‌, அதை மெய்ப்பித்தல்‌ எவ்வாறு என்று சிறி 
தளவாவனு சிம்தித்துப்‌ பரர்த்தல்‌ வேண்டுமன்றோ | 


இணி, அரச மரம்‌ என்று ஒரு மரத்தின்‌ பெயர்‌ வழங்கு 
வதைத்‌ தமிழ்‌ காட்டில்‌ எவரும்‌ அறிவர்‌ தனை வடமொழி 
யாளர்‌ ராஜ வருக்ஷம்‌ என்று வழங்குவது இல்லை; மாறாக, 
போதி வருக்ஷம்‌ என்றே வழங்குவர்‌. மரம்‌ என்பதனோடு சேர்ச்‌ 
காமல்‌ தமிழில்‌ வழங்கும்போது, ௮. அரசு எனவேபடும்‌, 
அரசு ஆல்‌ அத்தி வேம்பு மா முதலியன மரங்கள்‌ என்று கூறும்‌ 
போது அரசு என்றே அது வழங்கப்படும்‌. ஈண்டு அரசு 
என்ற சொல்‌ தமிழ்ச்‌ சொல்லே யன்றி, வடமொழிச்‌ 
சொல்‌ திரிக்து கிற்பதொன்றன்று என்பது தேற்றம்‌. மரல்‌ 
களுள்‌ தலையாயது, சிறந்தது, அருமையானது அரசு. அவ்‌ 
வாறே மக்களாகப்‌ பிறர்தவர்களுள்‌ தலையாயவன்‌, Amps 
வன்‌, அருமையானவன்‌ அரசன்‌ எனலாமன் ரோ! அருமையா 
னவன்‌ அரசன்‌ என்று கூறுவது, அரசன்‌ என்ற சொல்லின்‌ 
அடிப்படையையும்‌ விளக்குவதாகும்‌. 


இக்கால மொழி இயலார்‌ அரசு என்ற முதல்‌ கிலைக்கும்‌ 
அர்‌ என்பது அடிச்சொல்‌ எனச்‌ கொண்டு, அருமையானவன்‌ 
அல்லது அருமை வாய்ந்தவன்‌ அரசன்‌ என்று கூறுவதற்குத்‌ 
துணையாவர்‌. அர்‌ என்பது மீண்டு ஆர்‌ எனவும்‌ கிற்கலாம்‌ 
ஆகையால்‌, மக்கட்‌ பிறப்பெடுத்தவர்களுள்‌, எல்லாம்‌ ஆர்ந்‌ 
தவன்‌ அரசன்‌ என்னு கூறவும்‌ இடம்‌ உண்டாகிறது. மக்கட்‌ 
பிறப்பெடுத்தவர்களுள்‌ குறைவிலா நிறைவுடையவனே 
அரசன்‌. 


தமிழிலிரும்‌து களைத்த மலையாளம்‌, கன்னடம்‌, em 
என்‌ ற மொழிகள்‌ வடமொழிச்‌ சொல்லைத்‌ திரிக்சகாமல்‌ ஆளும்‌ 
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வளர்ச்சி பெற்றவை. ஆனால்‌, அவை ராஜன்‌ என்றோ ۳ 
என்றோ வழக்காமல்‌, அவற்றுள்‌ மலையாளம்‌ அரசன்‌ என்றும்‌; 
கன்னடம்‌ அரச என்றும்‌, துளு அரசு என்றும்‌ இன்றும்‌. 
வழங்குகின்றன. இதனாலும்‌, அரசு என்பத தமிழ்மொழியே 
என்பது வெள்ளிடை மலையாகும்‌. தெலுங்கு மட்டும்‌ வட 
சொல்லை அப்படியே தழுவிக்கொண்டிருத்தலையும்‌ நாம்‌ 
காணலாம்‌. தமிழ்மொழியிலிருந்து களைத்த தெலுங்கு 
மொழியே மிகுதியாக வடசொற்களை ஏற்று கிற்பதாகும்‌ 

வேந்தன்‌, மன்னன்‌, இறைவன்‌, கோமான்‌, கொற்றவன்‌ 
என்பனவும்‌ அரசனை உணர்த்தும்‌ தமிழ்ச்‌ சொற்களாகும்‌ 

இவற்றுள்‌ வேந்தன்‌ என்ற சொல்‌ அனைவராலும்‌ விரும்பப்படு 
பவன்‌ என்று. பொருள்படும்‌. ۲۶ வெம்மைவேண்டல்‌' என்பது 
தொல்காப்பியம்‌ (தொல்‌, 817). வேண்டல்‌, விரும்பல்‌ என்று 
பொருள்படும்‌ வெம்மை என்ற சொல்லடியாகப்‌ பிறந்ததே 
வேந்தன்‌ என்ற சொல்‌ 


மன்னன்‌ (அல்லது மன்னவன்‌) என்ற சொல்‌, தன்‌ ஆளு 
கையில்‌ வாழ்வார்‌ அனைவரையும்‌ பிணி, UR, பகை முதலிய 
வற்றிலிரும்து 9ھ‎ கிலைபெறச்‌ செய்பவன்‌ எனப்‌ பொருள்‌ 
படும்‌ ; ' நில்பேறுடையவன்‌ எனினும்‌ ஆம்‌. 


இறைவன்‌ என்பது யாண்டும்‌ மிறைந்தவன்‌ என்ற பொரு 
ளில்‌ அனைத்தையும்‌ படைத்‌ தளித்துத்‌ துடைக்கும்‌ கடவுளைக்‌ 
குறிப்பதாகும்‌. இறைவன்‌ போன்றவன்‌ என்ற கருத்தில்‌ 
அரசன்‌, . இறைவன்‌ எனப்படுவன்‌ ; கண்கண்ட தெய்வம்‌ 
` போன்றவன்‌ அரசன்‌ ஆதலால்‌, இறைவன்‌ என வழக்குதற்கு 
ஏ.ற்புடையவனே ஆவன்‌ 


கோமான்‌ என்பது கோமகன்‌ என்பதன்‌ சிதைவான வடிவ 
மாகும்‌; கோவாமெ மகன்‌ என்பது பொருள்‌. கோ என்றாலே 
மக்களுள்‌ சிறந்தவன்‌ என்பது பொருள்‌. மக்களுள்‌ A 55e! 
ത്മ ஆண்மகன்‌ கோமகன்‌ அல்லத கோமான்‌ ஆவான்‌. 

கொற்றவன்‌ என்பது பகைவர்களுக்குத்‌ தோல்வியடை 
யாத வெற்றிச்‌ செல்வத்தை யுடையவன்‌ என்று பொருள்படும்‌. 


குறைவிலாது நிறைந்த செல்வத்தை யுடையவனாய்‌, அனை 
வராலும்‌ விரும்பப்படுபவனாய்‌, அனைவரையும்‌ கிலைபெறச்‌ 
செய்பவனாய்‌, எல்லா கலங்களையும்‌ உடையவனாதலின்‌ கிலை 
2. 


N P 
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பேறுடையவனாய்க்‌ கண்கண்ட தெய்வம்போல்‌ முத்தொழிதும்‌ 
ஆற்றுபவனாய்‌; மக்களாகப்‌ பிறச்தவர்களுள்‌ சிறக்தவனாய்‌, 
வெற்றிச்செல்வம்‌ உடையவனாய்‌ இலங்கும்‌ ஆட்சியாளனை 
அரசன்‌ என்றும்‌, வேந்தன்‌ என்றும்‌, மன்னன்‌ என்றும்‌, இறை 
வன்‌ என்றும்‌, கோமான்‌ என்றும்‌, ' கொற்றவன்‌ என்றும்‌ பல்‌ 
வேறு பெயர்களால்‌ வழல்மெ தமிழின்‌ வளம்‌ வியந்து வியந்து 
பாராட்டுவத.ற்குரியகாகின்‌ றது. 
இவற்றுள்‌ வேந்தன்‌ என்ற ஆண்பாற்‌ சொல்றதுக்கு வெய்‌ 
யோள்‌ என்பது பெண்பாற்‌ சொல்லாக திற்கும்‌. விருப்பத்‌ 
திற்கு உரியோள்‌ என்று பொருள்படுதற்கு வெய்யோள்‌ என்ற 
சொல்‌: தகுதியுடையதே யன்றி, அரசி என்ற சொல்‌ தகுதி 
யுடையதன்று 


மன்னன்‌ என்ற ஆண்பாற்‌ சொல்லுக்கு மன்னை அல்லது 
மன்னி என்பது பெண்பாற்‌ சொல்லாகலாம்‌. ஆனால்‌, அவை 
ஆட்சியில்‌ காணப்படவில்லை 


இறைவன்‌ என்ற ஆண்பாற்‌ சொல்லுக்கு ஏற்ற இறைவி 
என்ற பெண்பாற்‌ சொல்‌ தெய்வத்தைக்‌ குறிக்க வருவதே 
ஒழிய அரசியைக்‌ குறிக்க வந்திருப்பதாகச்‌ தெரியவில்லை. 


கோமான்‌ என்ற ஆண்பாற்‌ சொல்லுக்குக்‌ கோமாள்‌ என்‌ 
பது பெண்பாற்‌ சொல்லாகலாம்‌. வேண்மாள்‌ என்பஅபோலச்‌ 
கோமாள்‌ என்ற சொல்‌ காணப்படவில்லை, | 


கொற்றவன்‌ என்ற ஆண்பாற்‌ சொல்லுக்குக்‌ கொற்றவை 
என்பது பெண்பாற்‌ சொல்லாகும்‌, கொற்றவை என்பது 
தெய்வத்தைக்‌ குறிக்க anle றதேயன்‌ றி அரசிமைக்‌ குறிக்க 
வரவில்லை 

அரசி என்ற சொல்‌ ஒன்றே அரசன்‌ என்ற ஆண்பாற்‌ 
சொற்கு ஏற்பப்‌ பெண்பாற்‌ சொல்லாக நிற்ன்றது. இத்‌ 
தகைய ஆட்சியும்‌ தமிழருக்கு இறும்பூதுவிளைக்கும்‌ புதுமை 
யாகும்‌ : 

வேந்தன்‌ முதலாகிய பல சொற்கள்‌ இருக்க, அரசன்‌ 
என்ற சொல்‌ ராஜன்‌ என்ற சொல்லிலிரும்து Iris சொல்‌ 
என்னு கூறுவதற்கு ஏற்புடைசதென்பார்‌, அரசன்‌ முதலாய 
எல்லாச்‌ சொற்களிலும்‌ காணப்படும்‌ பொருள்‌ சமயங்களையும்‌ 
இராணி என வழங்காது AIA என்றே பெண்பாற்‌ சொல்‌ 
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வழங்குவதையும்‌, ௮ஃதொன்றே மக்களையாளுபவனுக்கு 
மனைவியாய்‌ விளக்குபவளைக்‌ குறிக்க கிற்பதையும்‌ கருதிப்‌ 
பார்த்தல்‌.வேண்டும்‌. 


இறுதியாக விலை மதிதீதற்கரிய தொரு கருத்துத்‌ தொல்‌ 
காப்பியத்தில்‌ இலங்குவதை. நாம்‌ கண்டு அளவிலாப்‌ பெரு 
மகிழ்ச்சி எய்தலாம்‌. 


தொல்காப்பியம்‌, சொல்லதிகாரம்‌, இளவியாக்கத்தில்‌ 
நான்கு நாற்பாக்கள்‌ ஈண்டு மினைவு mf DS உரியனவாகும்‌. 
அவற்றுள்‌ முதல்‌ நாற்பாவில்‌ (தொல்‌., சொல்‌., ளெளி., 58) 
“ குடிமை, ஆண்மை, இளமை, மூப்பு, அடிமை, வன்மை, 
விருக்து, குழவி, பெண்மை, அரசு, மகவு, குழவி, தன்மை 
திரிபெயர்‌, உறுப்பின்‌ Geral, காதல்‌, சிறப்பு, செறற்சொல்‌, 
விறற்சொல்‌ என்ற பதினெட்டுச்‌ சொற்களும்‌ உயர்திணைப்‌ 
பொருளைக்‌ குறிப்பனவாகும்‌. அவ்வாறு குறிப்பனவேனும்‌ 
அவை அஃறினணே முடிபே கொள்ளும்‌” என்று தொல்காப்‌ 
பியர்‌ உணர்த்தியுள்ளார்‌ ۱ 


அடுத்த நூற்பாவில்‌ (தொல்‌. சொல்‌., Bere.) 57) “காலம்‌, 
உலகம்‌, உயிர்‌, உடம்பு, பால்வரை தெய்வம்‌, வினை, பூதம்‌; 
ஞாயிறு, திங்கள்‌, சொல்‌ என்ற பத்தும்‌ உயர்‌ இணைச்‌ சொற்‌ 
களே யாகும்‌ ; என்றாலும்‌, உயர்திணை ஆண்‌ பால்‌ பெண்பால்‌ 
பலர்பால்‌ என்ற. வினை முடிபுகளைக்‌ கொள்ளாமல்‌ ௮ஃறினேப்‌ 
பால்‌ முடிபே கொள்ளும்‌ '' என்கிறார்‌ அவர்‌, 


இரண்டு அற்பாக்களிலும்‌ கூறிய கருத்துக்கள்‌ ஒன்‌ 
ருகவே காணப்படுவதால்‌ பதினெட்டும்‌. பத்தும்‌, இருபத்தெட்‌ 
டென ஒரு மாற்பாவிலேயே' கூறிவிட்டிருக்கலாமே என்று 
ஜயம்‌ கொள்ளலாம்‌. 


அவ்வையத்தைப்‌ போக்குவதற்காக அடுத்த நூற்பாவில்‌ 
(தொல்‌. சொல்‌., கிளவி., 58), ஈறுதிரியாது கின்றாங்குகின்‌ று 
உயர்‌ இணையாயிசை த்தல்‌ காலம்‌ முதலிய சொற்களுக்கு இயை 
பில்லை. யென்று உணர்த்தி, அடுத்த நூற்பாவில்‌ (தொல்‌. 
சொல்‌., ளெவி., 59) அவை காலன்‌ உலகர்‌ என psg 
வாய்பாடு வேறுபட்டவழி உயர்திணேயாய்‌ இசைக்கும்‌ என 
அவர்‌ வேறுபாடும்‌ காட்டியுள்ளார்‌. 
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ஈண்டு BUGS அரசுபற்றியே ஆராய்ச்சியாகலால்‌, ळक 
பற்றித்‌ தொல்காப்பியர்‌ கூறுவதைமட்டும்‌ போற்றிக்‌ 
கொள்ளுதல்‌ சாலும்‌. அவர்‌ கூறுவது; “அரசு என்பது 
உயர்திணைப்‌ பொருளை உணர்த்தும்‌ சொல்லாகும்‌; உயம்‌ 
இணைச்‌ சொல்லாகும்‌. உயர்திணைச்‌ சொல்லாயினும்‌ விளை 
கொண்டு முடியும்போது ( அரசு நன்று? என்று அஃறிணை 
முடிபு பெறும்‌. * அரசு நன்று என்பதன்‌ பொருள்‌ ° அரசன்‌ 
நல்லவன்‌? என்பதேயாகும்‌. * அரசு நன்று '* என்று அஃ. றிணே 
முடிபு பெறுவது ' அரசன்‌ நல்லன்‌ ' என mu BET முடிபும்‌ 
பெறுவதாகும்‌, இனி, “ அரசு ஈன்று ' என முடிபு பெறுவதே 
யன்‌ றி அரசு நல்ல' என அஃ.றினேப்‌ பன்மை முடிபும்‌ பெறும்‌; 
அப்போது, ' அரசர்கள்‌ நல்லவர்‌ ' என்று பொருள்படும்‌,” என்ப 
தாகும்‌. இவ்வாறெல்லாம்‌ பொருள்கொள்ள த்‌ தொல்காப்பியர்‌ 
அமைத்துள்ள மேற்காட்டிய கான்கு நாற்பாக்களையும்‌ நன்கு 
பயின்று, அரசு என்ற செரல்லேயன்றி அவர்‌ காட்டியுள்ள 
இருபத்தெட்டுச்‌ சொற்களும்‌ தொல்காப்பியர்‌ காலத்திலும்‌ 
அவருக்கு முற்பட்ட காலத்திலும்‌ பெற்றிருந்த பொருள்‌ 
BU Sens உணர்ந்து பெருமை கொள்ள வேண்டும்‌. 


சுருக்கக்‌ கூறின்‌, அரசு என்பது உயர்திணேச்‌ சொல்‌; 
௮௮. “அரசு நன்று? என்று அஃறிணை முடிபு பெறும்‌ ; ५ அரசு 


.... நன்று? என்றால்‌, ° அரசன்‌ ஈல்லவன்‌ ' என்பது பொருள்‌ ; இனி 


அஃது, * அரசு நல்லன்‌ அல்லது நல்லவன்‌? என்று உயர்தினை 
முடிபும்‌-பெறும்‌ ; * அரசு நல்லன்‌ அல்லது நல்லவன்‌ ' என்றால்‌, 
“ அரசன்‌ நல்லவன்‌! என்றே பொருள்படும்‌. இனி AP, 
८ அரசு நல்ல? என்று அஃறிணேப்‌ பன்மை முடிபும்‌ பெறும்‌ ; 
அரசு BON’ என்றால்‌ அரசர்‌ நல்லவர்‌ ° என்று பொருள்படும்‌ 
என்ற கருத்துக்களைத்‌ தொல்காப்பியர்‌ உணர்ததி யிருத்தலைக்‌ 
காணலாம்‌, 


பால்‌ உணர்த்தும்‌ இறுதிரிலை பெறாமல்‌, Pur BRT யையும்‌ 
அத்தையின்‌ பால்களையும்‌ உணர்த்துதல்‌. தொல்காப்பியர்‌ 
காலத்துக்கும்‌ முற்பட்ட மிகமிகப்‌ பழைய தமிழ்மரபாகும்‌ 
என்பது இதனால்‌ தெளிவாக விளக்கும்‌. பால்‌ காட்டும்‌ விகுதிக 
ஸின்‌. றி வினைகளை: ஜம்பாலும்‌ காட்ட இன்றும்‌ மலை 
யாள மொழியில்‌ வழக்குதலைக்‌ காணலாம்‌. எனவே, அரசு 
எனும்‌ சொல்வழக்குத்‌. தமிழில்‌ தொல்காப்பியத்திற்கும்‌ முற்‌ 
பட்ட காலவழக்காயிரும்தும்‌, அதனடியாகப்‌ பிறம்த அரசன்‌ 
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 எ்ன்‌ற:சொல்லை'வட்மொழியிலிருற்‌ பிறந்ததென்று கூறுதல்‌ 
அடாவடி. வழக்கேயன்றிப்‌ பிறிதின்றாகும்‌. 


மேலும்‌; வடமொழி. வழக்கில்‌ பானுணர்த்தும்‌ மரபு 
உண்டே epus இனையுணர்த்தும்‌ மரபு இல்லை. Brent 
தும்‌ மரபு, தமிழ்மொழிக்கே உரிய தனிச்‌ சிறப்பாகும்‌. தொல்‌ 
காப்பியர்‌, வடமொழிச்‌ சொற்களைத்‌ தமிழ்மொழியில்‌ ஆளு 
தற்கு விதிகள்‌ கூறியிருத்தலால்‌ அவர்‌ தாமே, ராஜா என்ற 
வடசொல்லை அரசு என்று திரித்து ஏன்‌ ஆண்டிருத்தல்‌ கூடா 
தென்று கேட்கவருவோர்‌, தமிழ்மொழிக்கே உரிய இத்‌ இணை 
மரபை மறத்தலாகாது, வடமொழிக்கு உரிமையாகாத இணை 
மரபை அம்‌'மொழியிலிரும்‌து இரித்‌கதக்கொண்ட சொற்களுக்‌ 
குத்‌ தொல்காப்பியர்‌ ஏற்றிக்‌ கூறினர்‌ என்பது அவர்மீது 
அறியாமை சுமத்துவதேயாகும்‌. அம்மனம்‌ அறியாமை 
சுமத்துவார்‌, தாம்‌ ஒன்றும்‌ அறியாரே யாவர்‌, 


தொல்காப்பியர்க்கு முற்பட்ட காலத்தும்‌ தொல்காப்பியர்‌ 
காலத்தும்‌ இறதிகிலை பெறாமலே அரசு என்ற சொல்‌ உயர்‌ 
திசையையும்‌ அத்திணையின்‌ பால்களையும்‌ உணர்த்தி வந்ததோ 
டமையாமல்‌, சங்ககாலத்தும்‌ உணர்ததிவச்த தென்பத ற்கு 
அரசு ഞമ சொல்‌ வழக்கே மிகுியரகச்‌ சங்க இலக்யெத்தில்‌ 
ஆட்சி பெற்றிருப்பது தக்க சான்றாகும்‌, ൫൧൭൭൦ பெற்றுப்‌ 
பால்‌ காட்டும்‌ மரபு தொல்காப்பியர்‌ காலத்திலேயே புகுக்து 
விட்டதென்பது தொல்காப்பியரே அரசர்‌ என்று ஆண்டிருத்‌ 
தலால்‌ தெளிவாகும்‌. அவ்வாட்‌சி முன்பே காட்டப்பட்டது. 
எனவே, சங்க இலக்யெத்தில்‌, அரசு என்பது தனித்தும்‌, பால்‌ 
காட்டும்‌ இறுதி நகிலைகளோடு புணர்ம்தும்‌ வருதல்‌ புதுமை 
யன்றாகும்‌. 


இவ்வாற்றால்‌ அரசு என்பது தனித்‌ தமிழ்ச்‌ சொல்லே 
யாகும்‌. என்பது தேற்றம்‌; அரசன்‌ என்பது தனித்‌ தமிழ்ச்‌ 
சொல்லே யாகும்‌ என்பது தேற்றம்‌. 


இவ்வுண்மையை ஆரர்யாமல்‌, சென்னைப்‌ பல்கலைக்‌ கழகத்‌ 
தமிழ்ப்‌ பேரகராதியை இயற்றிய குழுவினரும்‌, அரசன்‌ என்ற 
சொல்‌ ராஜன்‌ என்ற வடசொல்லின்‌ திரிபு என்று குறித்‌ 
திருத்தல்‌ மிகவும்‌ வரும்தத்‌ தக்கதாகும்‌. < 
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அரசு என்ற சொல்லைப்‌ போலவே, காலம்‌, உலகம்‌, தெய்வம்‌, 
பூதம்‌ என்ற சொற்களும்‌ தமிழ்ச்‌ சொற்களேயாம்‌ என்பதைத்‌ 
தெளிய, இவ்வாராய்ச்சியே துணையாவதாகும்‌. இச்‌ சொற்‌ 
களையும்‌ தொல்காப்பியர்‌ wwiShas சொற்களாம்‌ என்று 
வரையறை செய்து கூறியிருத்தல்‌ முன்பே (தொல்‌., சொல்‌, 
இனி, 57) காட்டப்பட்டது. காலம்‌, லோகம்‌, தெய்வம்‌; பூதம்‌ 
என்ற சொற்கள்‌ வடமொழியிலும்‌ உண்டென்றாலும்‌, அவற்‌ 
றின்‌ பிறப்புமுறைகள்‌ தமிழில்‌ வேறுகவும்‌, வடமொழியில்‌ 
வேறாகவும்‌ கொள்ளப்படுதலால்‌, அச்சொற்கள்‌ வடிவத்தால்‌ 
ஒப்பனவாயினும்‌ பிறப்பு முறையால்‌ வேறு வேறு என்றே 
தெளிதல்‌ வேண்டும்‌. இருவருடைய மனைவிமார்கள்‌ வடிவத்‌ 
தால்‌ ஒத்திருப்பாராயின்‌, இருவரையும்‌ ஒருவரே என்று 
கொள்ளுதல்‌ எக்கனம்‌ பொருச்துவதின்றோ, அங்கனமே, 
வடிவத்தால்‌ ஒத்த காலம்‌ முதலிய சொற்களை ஒன்றெனக்‌ 
கோடல்‌ பெொரும்அவதின்றாகும்‌. வடிவ ஒப்புமையால்‌ ஒருவர்‌ 
மனை வியை மற்றொருவர்‌ கொள்ள விழைதல்‌ தவறுதல்‌ 
போன்று, தமிழ்மொழியில்‌ தமிழ்ச்‌ சொற்களாக வழங்கும்‌ 
காலம்‌. முதலிய சொற்களை வடமொழியாளர்‌ தமவெனக்‌ 
கொள்ளுதல்‌ தவறேயாகும்‌ என்‌ பு தெளிதல்‌ வேண்டும்‌. 


இவ்வாறு ஆராய்ம்து, அவ்வம்மொழியாளர்‌ தத்தம்‌ 
மொழியை வளர்த்துவருவதை விட்டுப்‌ பிறமொழியாளரொடு 
மோத வரும்போதுதான்‌, வெறுப்பும்‌ பிணக்கும்‌ பூசலும்‌ எற்‌ 
படுகின்றன. எனவே, இனிமேலா தல்‌ ஆராயாமல்‌ விதண்டா 
வாதத்தில்‌ மொழிவெறியர்‌ இறக்காமல்‌ இருப்பாராயின்‌; 
மொழி வேற்றுமை பற்றிய பிணக்கு ஏற்படாமல்‌ ஒற்றுமை 
நிலவும்‌ என்பது திண்ணம்‌. ^ l 


அவரவர்‌ தம்‌ தம்‌ மொழியை நன்கு பயிலவேண்டும்‌ ; 
பிறர்‌ மொழியையும்‌ வேண்டுமானால்‌ பயிலலாம்‌. சிறப்பும்‌ 
இன்‌ றியமையரமையும்‌ கருதிப்‌ பிறமொழிச்‌ சொற்களைக்‌ கடன்‌ 
' வரல்‌ ஆண்டுகொள்வதில்‌ குற்றமில்லை. ஆனால்‌, தம்‌ மொழியே 
இறந்த தென்றும்‌, தம்‌ மொழியிலிரும்தே பிறமொழிகள்‌ 
பிறந்தன என்றும்‌ ஆராய்ச்சியுணர்வு இல்லாமல்‌ கூறுதல்‌ 
தவறாகும்‌. இத்‌ தவறு ஒழியின்‌ வேற்றுமை மனப்பான்மை 
ஏற்படாது ; மாட்டில்‌ ஒற்றுமை சிலவும்‌, 


ந்‌ யாக்‌ जज 


EYIL - PATTINAM 


Dr. M. RAJAMANIKKAM, 
Reader in Tamu, Madras University. 


. The author of Periplus who describes the foreign commercial 
relations of South India during the first century A.D. and Ptolemy 
who visited our country in the second century A.D. have spoken 
of the coastal towns which were harbours and of the important 
inland cities in South India. In their reference to the Eastern 
coastal towns, they mention chiefly three towns: Kamara, Poduca 
and Sopatna. These three towns correspond respectively to 
Kavirippimpattinam, Puduccéri (the city of Arikkanmédu which 
was in the vicinity of the present Pondicherry) and Sopattinam. 
This third town is the subject of study im this article. 


In Tindivanam (S. Arcot Dt.) there is a place called ‘kidangil’. 
The inscriptions of the Siva temple there speak of it as ‘kidangil 
that belonged to Oymanadu.’ Sirupanfrruppadai, one of the 
Pattuppattu anthology, was sung in honour of Oyman Nalliyak- 
kódan who was ruling over Oymanadu, with kidangil.as his 
capital. The poem speaks of a paftinam having some villages 
surrounded by backwaters. The word ‘ patfinam’ stands for 
the coastal town. The poem uses also the epithet ‘the pattinam 
named after the madil’ (wall). From these references it is clear 
that in those days it must have been called ‘Madil-pattinam’ or 
‘Eyil-pattinam’ or 'So-pattinam'. In fact, the inscriptions of the 
110 and 12th centuries after Christ refer to it as Eyil-pattinam. 
Ptolemy calls it 'So-patna'. Hence, it is clear that So-patna 
mentioned by the Greek author is the same as what the later Céla 
inscriptions mention as 'Eyil-pattinam,' 


! 2 
Let us now consider the location of this Eyil-pattipam. 
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விக்கீர வாணாடி 





. Marakkanan : 


Scholars have said that the present MarakkAnam which is at 
a distance of two and a half miles from the coast of Tindivanam 
Taluk is the old Eyil-pattinam.' But the inscriptions of 
Bhümris'varar (Siva) temple that is close by contradict this view. 


It is known from inscriptions that in the days of the Imperial 
Colas (10th to 13th Centuries A.D.) Marakkinam was called 
*Manakkanam'. Manakkanam must have been the later trans- 
“formation of the word ‘ Manarkinam °’ (Manal kadu-sandy desert). 
The inscriptions of the Vijayanagara period mention it as 
Marakkinam.’ l 


Theré was a town called ‘pattinam' in the coastal region of | 
Oymanadu, and so, that coastal region was termed ‘patina | 


1. K. A. N. Sastry: Calas, (2nd edn.), p. 22 
2. 23 of 1919 
3. 30 of 1919 


3. 


nada’. This Marakkanam was the place that was donated to the 
Bhimisvarar temple. In this place there was a large salt ~ pan 
called ‘ Raja-Raja-p-pérajam.’ During the reign of the .Cola 
king, Rajaraja I, (985-1014 A.D.)  Marakkünam was des- 
cribed as Manakkanam, the dsvadana village of ‘pattina-nadu’, 
a sub-division of Oymünadu."*. Another inscription’ mentions 
Marakkanam as Manakkanam alias Kandaradittanallur. Hence it 
is clear that Manakkanam got this name in the days of Kandara- 
ditta Cola (949—957 A.D.). 


PATTINAM : 


When, during the 17th regnal year of Rajaraja I in 1003 A.D. 
a high Government official called Arüran Udaiya Tivaharan 
Arumoli Müvenda Valan was staying in the pattinam of Pattina 
nadu, a sub-division of Oymanadu, the Archakas of the Bhümi- 
évarar temple complained that since the days Manakkapam was 
given as a dévadana village, the expenses of the said temple -had 
not been carried out regularly. The high government official 


promised to regularise the above expenses as they desired. This 


is mentioned in.an inscription.* 


A close study of the inscription reveals the fact that pattina- 
náttu-p-Pattinam is different from pattinanattu manakkanam. 


Another inscription (29 of 1919) that belongs to the 8th: 
regnal year of Rajéndra Cola I (1012—1032 A.D.) states that the 
* Bhiimisvarar temple was in pattinam in pattina-nadu, a sub- 
division of Oymanadu.” 


The Bhtimisvarar temple stands today, away and apart from 
Marakkanam at a distance of three-fourths of a mile to the east 
in the way leading to the sea. Today there isa village called 
Kari-p-pilaiyam to the north of the temple, whereas to its south 
there are only paddy fields. The place surrounding the temple 
must have been formerly a town, known during the Coja times, 
the Pattinam. That ‘pattinam’ is no more extant; but the 
temple of Bhümisvarar is still intact. ۱ 


4. 23 of 1919. 
5, 24 of 1919. 
6. 28 of 1919. 


Eyil-pattsuam | 


An inscription’ of the 36th regnal year of Kulottunga I 
(1070-1122 A.D.) gives the following information : 


The assembly of Eyil-pattinam whtch was a Brahmadeya in 
Pattinanadu, a sub-division of Oymanadu sold a particular land 
in order to procure a flower-garden for the Bhūmiśvarar temple 
and to burn lamps in it. 


An inscription of the period of Kulottunga II (1133-1150 A.D.) 
says that Eyil-pattinam was called 'Vikrama Cola Chaturvedi 
Mangalam.” 


From these two inscriptions it is clear that either during the 
reign of Kulottunga I or earlier Eyil-pattinam must have been 
given over to Brahmins,-hence its name ‘ Brahmadéya-Eyil- 
pattinam’ and that in the days of Vikrama Cola (1122-1135 
A.D.), the son of Kulottunga I, it was called after him, -hence its 
name ‘ Vikrama Cola Chaturvédi Mangalam.’ 


As the Cola inscriptions speak separately of the pattinacm 


which has in it the ‘Bhimisvarar temple’ and of the ‘ Eyil- 
patiinam’ which was a Brahmadéya, is it not clear without the 
shadow of a doubt that pattinam and Eyil-pattinam were two 
different places ? 


Any town in the sea coast was usually called ‘pattinam’ in 
those days. To the south of Mamallapuram and to the north 
of Palaru, there are two places called Satiravadagan paftinam’ 
(the present Saturangapaftinam) and Pudu-p-pattinam. To the 
south of Palaru we have Kodapattinam, Vadapaffinam and Ten 
pattinam. The chief inhabitants (fishermen) of these coastal 
towns were known as ‘Pattinavar’. Some of the small hamlets 
where they live today are called 'paftinavar kuppam'. Inscrip- 
tions say that there were in the times of the Colas, in the 
taluk of Madurantakam, places called Palampattinam 1? and 


7. 30 of 1919 
8. 26 of 1919 
9, 173 of 1932-33. 
10. 150 of 1932-33. 
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Perum-patfipam ", Nothing is known of these places, except what 
the inscriptions tell us, that they belonged to the prttinanadu, 
a sub-division of Sembür-k-kottam of Jayangonda Cola Mandalam, 
There was also another town called * Oymanattu-p-pattina nattu-p- 
paftinam.’ It has no epithet to qualify it. It was different, as 
already pointed out, from ‘Eyil-pattinam.’ Where was this 
Eyil-pattinam 7 


It has been already said that the Bhimifvarar temple is to 
the east of Marakkanam, outside the village at a distance of 
three-fourths of a mile. To the east of it is the sea at a distance 
of a mile and a half. This space of a mile and a half is a sandy 
expanse. In it there are, sandy hillocks in a series, after which 
come dense plantations of acasia tress (சவுக்கு மரங்கள்‌), One of 
these sandy hillocks is termed ‘Uccimedu’ and another 
‘ Kasimedu.' The fishermen of the locality say that in those 
hillocks are found -ancient coins and broken pieces of earthernware 
Ii ‘may be that the ancient Eysl-battsnam is buried under these 
sandy 5 


. To the north-east of Bhümtévarar temple we have Tirttavari- 
tturai. At a distance of about three furlongs from here, people 
who have been there say, there is a rather elevated portion of 
land, four feet below the sea level. At a mile's distance to the 
south of this spot, there is Yakkiyarkuppam. The fishermen 
there assert that, to the south-east of this place, at a distance of a 
mile, when they throw out their net and plunge it down to about 
twenty feet, the iron balls of their net strike against some objects 
which produce a noise like that of a bronze object and they seem 
to see a tower-like structure, some twenty feet below where the 
ground level is forty feet. If we give credence to the experience 
of these fisher-folk, we can conclude that, from the elevated 
portion of land opposite to Tirttavaritturai to the tower-like 
structure seen under the sea which covers a distance of about two 
miles there might have existed a town which was submerged into ihe 
sea in course of time. This town may have been Eyil-pattinam. 


The greater portion of Mamallapuram and Kavirippimpatti- 
pam have. been. swallowed up by the sea. The Minavar of the 


tum onn 


11. SlLI.3. 183. Among fishermen there ere two main divisions called 
Periya Pajtitavar and Siriya Paftiravar 


6: 
region of Küvirippümpaftinam brought to the knowledge of.thé 
public, a few years back, the image of Subramanya rescued from 


the sea. It is possible that Eyil-pattinam, like these two ancient 
cities, got submerged into the sea 


Among the inscriptions of the Bhiimisvarar temple only those 
ofthe reigns of Kulottunga I and Kulottunga II give proof for 
the existence of Eyil-paftinam. The inscriptions of the later Cola 
period and those of the Vijayanagara kings do not mention a word 
about Eyil-pattinam. Considering this, we may be justified in 
inferring that after the reign of Kulottunga II (1138-1150 A.D.) 
Eyil-pattinam, as said above, must have been buried under those 
sandy hillocks or submerged into the sea. Archaeological research, 
in future, may throw some light on this matter. 


There is at a distance of two miles to the north-east of 
Marakkanam, a back-water which brings the sea water into the 
land. From this back-water many canals bring water to the 
salt-pans which are in-between Marakkanam and the sea. Between 
the sea and these canals of salt water there are many hamlets like 
Alagankuppam, Talaikkadu, Vasavankuppam, Kaippani, Kaip- 
panikuppam, Naravayankuppam, Yakkiyarkuppam etc.” In the 
ancient days there must have been such villages and hamlets in 
that area. Itis, therefore, very truly that the SirupAnan sang 
of "Eyil pattinam having villages surrounded by back-waters,” 


12, I stayed at Marakkügam for two days (10, 11-8-62) and visited the 
temple, sea-shore and some Kuppams on the coast. Sri M. Singaravelu 
Mudaliar and Sri Ratnasikamani Mudaliar, President of the Panchayat Board 
at Marakkayam were helpful tome. Vidvan Subramaniyan of Marakkapsm 
was kind enough to give me three old coins which he had casually picked 
up et Marakküpsm. | 


به ` 
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மலையாளிகள்‌ தமிழ்‌ 
` pe சஞ்சிவி, எம்‌.ஏ., 
தமிழ்‌ விரிவுரையாளர்‌, சென்னைப்‌ பல்கலைக்‌ கழகம்‌ 
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தமிழ்‌ காட்டுப்‌ பழங்குடி மக்களுள்‌ தனிச்‌ சிறப்பு வாய்ச்‌ 
தவர்கள்‌ மலையாளிகள்‌. இவர்களைப்‌ பற்றிய விரிவான 
SITTER உரைகளை த்‌ தென்னார்க்காடு, வடவார்க்காடு, சேலம்‌, 
திருச்ச மாவட்டக்‌ கெசட்டீர்களும்‌ தர்ஸ்டன்‌ அவர்களின்‌ 
சாதிகளும்‌ குழுக்களும்‌” பற்றிய புகழ்பெற்ற நூலில்‌ ٤ மலையா 
ளிகள்‌” பற்றிய பகுதியும்‌, டாக்டர்‌ இர்ன்பில்ஸ்‌ அவர்களின்‌ 
கொல்லி மலையாளிகள்‌? பற்றிய 'ஆய்வுரையும்‌ வழக்கு 
கின்றன. ஈண்டு மலையாளிகள்‌ ' பற்றிக்‌ கலைக்‌ களஞ்சியம்‌ 
இரத்தினச்‌ சுருக்கமாய்த்‌ தரும்‌ செய்திச்‌ சுருக்கத்தை மட்டும்‌ 
காண்போம்‌. அஅ வருமாறு 


“மலையாளிகள்‌ : சேலம்‌ மாவட்டத்திலுள்ள சேர்வராயன்‌, 
கொல்லி மலைகளிலும்‌, திருச்சிராப்பள்ளி மாவட்டத்திலுள்ள 
பச்சைமலைத்‌ தெர்டரிலும்‌, தென்னாச்க்காட்டிலுள்ள கல்வரர 
யன்‌ மலைகளிலும்‌, 'வடவார்க்காட்டி ள்ள சவ்வாது மலைகளி 
அம்‌ வசிக்கும்‌ ஆதிக்‌ குடிகள்‌. இவர்கள்‌ தொகை: sbri 
60,000 ஆகும்‌. இவர்களில்‌ பெரிய மலையாளிகள்‌, கொல்லி 
` மலையாளிகள்‌, பச்சை மலையாளிகள்‌ என்ற மூன்று பிரிவுகள்‌ 
உண்டு. உடையிலும்‌, சில பழக்க வழக்கங்களிலும்‌ கேரள . 
மக்களை ஒத்திருச்தாலும்‌, இவர்கள்‌ TEPID 
வத்த குடியேறியதாகக்‌ கூறுகிறுர்கள்‌; தமிழ்‌ Bus Boi ser, 
பச்சை மலையாளிகள்‌ பச்சை குத்திக்கொள்ளுன்‌ றனர்‌. சாய 
` ஆடைகளை அணினெறனர்‌. விவசாயம்‌ மலையாளிகளின்‌ 
தொழில்‌. தோட்டங்களிலும்‌, காடுகளிலும்‌ வேலை Geiler 
றனர்‌. தம்தை வழிமுறை உடையவர்கள்‌. எனினும்‌ பெண்‌ 
களுக்கு மிகுக்த உரிமை உண்டு. 

 இராமத்‌ தலைவனுக்கு ஊர்க்கவுண்டன்‌ என்பது பெயர்‌, 

பரம்பரை உரிமை அவணுக்குண்டு.. இந்துமதக்‌ கடவுளர்களை 
NES 1 கலைக்களஞ்சியம்‌ - தொகுதி 8۰ பக்கம்‌ 189. 


p= سر‎ 


S د‎ உளு ا‎ 
®] ९) 99 
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யும்‌, பண்டிகைகளையும்‌ மலையாளிகள்‌ Qarar raamis., 
உயர்ந்த வகுப்பைச்‌ சேர்ந்தவர்கள்‌ என்றும்‌, வேளாளர்கள்‌ 
என்றும்‌ இவர்கள்‌ கூறிக்கொள்ளுகன்‌ றனர்‌. ° 

| 2 


பண்பாட்டின்‌ கழி வழிகளாய்‌ (Cultural backwaters) 
விளங்கும்‌ மலையாளிகள்‌ பேசும்‌ தமிழ்‌ செவிக்கும்‌ சந்தைக்கும்‌ 
விருக்தாகும்‌ சீர்மை படைத்தது. அவர்கள்‌ வழக்கும்‌ அது: 
தமிழில்‌ ஒன்பான்‌ சுவையையும்‌ RDM BS ' உணரலாம்‌ ; பழம்‌ 
தமிழும்‌ பழகு தமிழும்‌ கொஞ்சிக்‌ குலவுவதைப்‌ பார்க்கலாம்‌; 
அனைத்திற்கும்‌ மேலாக அவர்கள்‌ வரலாற்றையும்‌ வாழ்வையும்‌ 
அலக்கவல்ல மானிடவியலுக்குப்‌ பயன்படத்தக்க குறிப்புக்‌ 
கள்‌ பல இருத்தலை அறியலாம்‌, சான்றாக அவர்தம்‌ குலப்‌ 
பெயர்களைப்‌ பற்றி மட்டும்‌ இக்குச்‌ சிச்திப்போம்‌ 


மலையாளிகட்கு இடையே உள்ள அறுபது குலங்களுள்‌ 
காற்பத்தெட்டுக்‌ குலங்களின்‌ பெயர்களை டாக்டர்‌ இர்ன்‌ பில்ஸ்‌ 
அவர்கள்‌ பொருள்‌ விளக்கத்துடன்‌ தமது நூலில்‌ தந்துள்ளார்‌ 
அவற்றின்‌ அகர வரிசை வருமாறு ; 


சொல்‌ பொருள்‌ 
1. அடுவன்‌' நெல்லும்‌ வேறு ஒரு தானிய 
மும்‌ கலந்த கலவை 
2۰ அம்பலவன்‌ : . தலைவன்‌ 
9. அலங்கன்‌ இரைச்சலிடுபவன்‌ 
4. இளனாண்டை, இளத்தலை அல்லது மென்றலை 
9. இளையன்‌ ۱ சிறியவன்‌ 
6. எருமையன்‌ எருமை போன்றவன்‌ ; பார்‌ 
வைக்கு இணிமைஈழற்றவன்‌ 
7. கண்ணாடியான்‌ கண்ணாடி உடையவன்‌ 
. 8. கபுக்கன்‌ தக்திரமுடையவன்‌ 
9. கவரை கவரி மயிர்‌ வீசுவோன்‌ ; அரச 
சின்னம்‌ 
10. கவி புலவன்‌ 
11, கல்‌ தொட்டி கல்லாலான QET 
யவன்‌ . 


2. Dr. Ehrenfels - Matriarchal Civilization among the Kolli 
Malaiyalis—pp. 53-4. 


கலசண்‌ 
கள்ளன்‌ 
காடாட்டையன்‌ 


காரவடையான்‌ 


காவரசம்‌ 

கானடன்‌ 
குட்டியாண்டி 
கடுக்கன்‌ 

குண்டுகழி ` 

குறவன்‌ (கொறவன்‌) 
கூதீதாடி 

கேவபையன்‌ 
கொழுக்கட்டை 


கோணன்‌ 
கோப்பையன்‌ 
சரட்டையன்‌ 
சாம்பலாடி 
ல்லை 
சன்னுப்பன்‌ 
சூரியன்‌ ۱ 
செம்பழன்‌ 


செருவெட்டி 
சேக்ளெததி 


. செல்லன்‌ 


தேத்துப்புழை 


தேனன்‌ 
பருத்திக்குடையன்‌ 
பாசனன்‌ 
புலியா| 72]ண்டை 


மண்ணிப்பன்‌ 
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சிறுபானையையுடையவன்‌ 

திருடன்‌ l 

காடு அல்லது தோட்டம்‌ உடை 
யவன்‌ 

கரர வடையை உண்பதில்‌ 
விருப்பமுடையவன்‌ 0 

காட்டு அரசன்‌ 

காடுடையவன்‌ 

சிறு தலைவன்‌ 

குடுக்கை உடையவன்‌ 

மொண்டி 

குறவன்‌ 

கூதீதாடி 

செருப்புக்‌ காப்போன்‌: 

கொழுக்கட்டை போன்றவன்‌; 
அழகில்லா தவன்‌ 

கோணலாய்‌ இருப்பவன்‌ 

பெருமை மிக்கவன்‌ 

சாட்டையுடையவன்‌ 

சாம்பல்‌ பூசியவன்‌ 

சிறு ஆள்‌ 

& றியவன்‌ 

சூரியன்‌ 

பாதிப்‌ பழுத்த பழம்‌ தின்ற 
வன்‌ 

மரம்‌ வெட்டி 

பசுக்களை த்‌ இருடுபவன்‌ 

சொல்லைக்‌ காப்பாற்றுபவன்‌ ; 
சொல்‌ வல்லான்‌ 

தேன்‌ வைக்கும்‌ மூங்கில்‌ 
குழாய்க்‌ குப்பி 

திருடன்‌ 

பருத்திக்‌ குடையுடையவன்‌' 

பயிர்‌ செய்வோன்‌ 

புலியையும்‌ சிக்கவைக்கும்‌ முட்‌ 

7 புதர்‌ 2 
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42. மறவன்‌ ` | வீரன்‌ 
43. மாடவீட்டான்‌ மாட வீடுடையான்‌ 
44. ` மான குண்டன்‌ மானமுடைய பருமனானவன்‌ 
49. வலஞ்சியான்‌ — வலஞ்சி ஊரினன்‌. 
40. ` வலியாண்டி. வலியவன்‌. 
47. வேடன்‌ l வேட்டையாடுபவன்‌ 
48, வேலன்‌ வேலுடையவன்‌ 
4. 


மேற்கண்ட பட்டியலில்‌ உள்ள சொற்களுள்‌ சிலவற்றின்‌ 
சரியான தமிழ்‌ வடிவும்‌ பொருள்‌ விளக்கமும்‌ மேலும்‌ :ஆராம்‌ 
தற்குரியன. ஆயினும்‌, * காடைன்‌ ' இலக்கிய நலத்திற்கும்‌ 
்‌ “எருமையண்‌ ? இயல்பான கற்பனைக்கும்‌. * காரவடையான்‌ ” 
t கொழுக்கட்டை? மகைச்சுவைக்கும்‌ எடுத்துக்காட்டுக்கள்‌ 
‘& Soi.’ ° சாம்பலாடி ' மலையாளிகளின்‌ கலையுணர்வுக்கும்‌ 
சமய வுணர்வுக்கும்‌ சான்‌ றுகளாதல்‌ கூடும்‌, * கோப்பையன்‌ ? 
மதுரை வட்டாரத்தில்‌ திறமை மிக்கவனைக்‌ குறிக்கு ° அவன்‌ ' 
பெரிய கோப்பன்‌ என வழங்கும்‌ வழக்கை கினைவுபடுத்தும்‌. 
(மாடவீட்டான்‌ °, * மான குண்டன்‌ ° என்பன முறையே பழங்‌ 
குடி மக்களின்‌ புறச்‌ செல்வத்தையும்‌ அகச்‌ செல்வத்தையும்‌ 
புலப்படுத்தும்‌. 6 வேடன்‌ ?, * மறவன்‌ ? * பாசனன்‌ ' மலைவாழ்‌ 
மக்களின்‌: பல வகைத்‌ தொழிலாற்றலைப்‌ புலப்படுத்தும்‌. 
> சொல்லன்‌.”? மலையாளிகளின்‌ மங்காப்‌ புகழ்ச்‌ செல்வமாய்‌ - 
மானிட இயலார்‌ போற்றும்‌ பெருஞ்செல்வமாய்‌ - விளங்கும்‌ 
வாய்மை சலத்தை விளக்கும்‌ 


'అభినయము-నటులు | 
S. RAMAKRISHNA SASTRI M.A, B. O. L. 


వాచికాంగిక an Be కాహార్యముల న(బడు 558050 ఛాభినయములు 
నాటక భరతనాట్యములం డేట్లు భిన్న పద్ధతులతో నెట్టి ప్రాధా TS 
PS స్థానము లాక్రమించ (ప్రదర్శనమున కనుకూలించునో "వెనుక 
‘Sop STs Ss? ను (పకరణమున 160-170 పుటలలో 
స్పష్టపజుపంబడినదిం భరతనాట్యమున WORSE ననుసరించి పదా 
రాభినయము (ప్రాముఖ్యము Speo رہ‎ . నాటక్షమున ره کی‎ 
ననుసరించి రసాభినయము (పాధాన్యము వహించును. కళాకారులను 
కళోపొాసకులని రసోపాసకులనియు Goth విధముల 220256. 
Hf శ్లోపాసకులు కళ Bh లక్షణము లెంతవజకుం STE యంతవజశే 
యనూసాతిరి HSN గూర్చి దమ కళా కార్యములను నిర్వహింతురు, xy% 
“8083653906 మో ५5०४58 ई పాత్రపోవణము, భావ(పకాశనము మొద 
లైనవి. 'చేశకాల సంప్రదాయానుగుణముగ వివేకముతో వ్య క్రీరరింతురు 
కళోపానకులు. రసోపానకులు భావవ్యక్తీకరణ. పాత్రపోవణాదులలో? 
గొన్నివిషయములందు ടട, రసమున. కెక్కువ (ప్రాధాన్య 
మిచ్చుదురు, వీరిలో రసావేశమును 'రసాభివ్యజనము నతిశయించును, 
కవిత మున അത്തു OF NOM Kg? లనియును, భవభూతి. 
పోతనలను రసోపొసకులనియు ననవలయును, ఇట్లనుటచే రసోపాసకుల 
లలితకళా కార్యములందు ¥ 70.6235 లేవని కాని, కళోపాసకుల కళా 
నిర్మాణమందు రసో త్పాదనము లోవించునని "కాని యర్థము కాదు. 
కళోపానకులలో రసాభివ్యంజకత్వము కంచు కభాలక్షుణము లధికముగా 
(ప్రదర్శింప[బడును. 0B రసోపానకులలో ദും 2035505807 SA 
వ్యంజకత్వము 9 శేషముగ (ప్రకాశించును. కవీక్వమునందువలెనె యు_త్లమ 
నటుల యభినయమున గూడ నీ 5040 విధములైన పద్ధతులు ద్యోతక 
మగుచుండును, ` i 
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స్వభావమును గు రించి, గాథాసంయపదాయమును విచా‏ کین 

రించి వివేకముతో నౌచిత్యమును పాటించుచు నభినయించు నటులు 
కథో aries di Ne పాత్రసారూప్యమును పొంది 
సాదృశ్య SOE $9 డమ చతుర్విధాఖినయ ۵ 
మున हॅश नेल 5 నటులు (ప్రదర్శింతురు. వీరు పార్రరూపము, 
వయస్సు, തത്ത మొదలగు వానితో సంపూర్ణ సాదృశ్య మొంది 
యభినయించుదు రు, 98 DSP SK Boss, 'వేవధారణమును 
పాశ్చాత్య చిత్రకారుల యథారూస చిత్రలక్ష.ణములతో నొప్పు 
చుండును. శారీరక మానసిక లతణములలో (ప్రతివిషయమున ۵ 
త్యము పాటించుచు యథాతథముగ నభినయించుట వీరి og, 
యథారూప భావ(ప్రకటనాభినయసిద్ధికి చార్మితక విమర్శనము, కావ్య 
చ్యితాదులతో పరిచయము సంప్రదాయ పరిజ్ఞానము చేశకాల "పాత్ర 


కళోపాొనకులు 


. స్వరూప వివేకము మొదలైనవి నటులకు, బాగుగ నుండవలయును, 
DOD దృర్టిలో నుంచుకొని పాత్రల శారీర మానసిక స్వభావ ధర్మములను 
గుర్తించి వానిని యథారూపమున సందర్భోచిత భావవ్య _క్తీకరణమున 
నా పాత్రలవలె నభినయించుట యు_త్తమకళ్లోపాపకులగు నటుల ویو‎ go 
యున్నది. యథారూప TS కాభినయము చేయు కళోపాసకుం 
BS నటుండు తన స్వభావ త_త్త్వములను పూర్తిగ కక్పిపుచ్చి పాత్రతో 
' సారాప్యమొందును క ల్లోపాసకులగు నటుల పా(తసారూప్యాభినయ 
విధానము, 8 sé Sard os oS జీవాతపరమాత్య 1 
సారాప్యమును బొందుట వంటిది. 


ఇంక రసోపాసకులగు ను త్తమ నటుల యభివయపద్ధతి കു ९६ 
Bron సిద్ధాంతమగు జీవాత్మ ४679 छे Qi gins బొందుట 
వంటిది, రసోపాసకుండగు నటున MART OF మే మార్గదర్శకమగును, 
ماکان‎ ప్మాత్రవలె కాక, TIS? അയ്‌ gie పొంధును യന 


98 


నా నటుండే యా పాక్రయె యభినయించును. అనలా పాత్రతో నటుడు 
సంపూర్ణ తన్మయమును బొందును. ६७७७७ నటుడు ISS" 
తన్గయమును Bod, కథానుగుణముగ ७७० పాత్రను 
వధింపవలసి నపుడు (ప్రత్యక్షముగ వధించునని కాదు 
భావము, పాత్ర జీవించిన జీవితము నెల్ల తన యనుభవమునకుం చెచ్చు 
ണ്ര, రన సమాథినొంది SASF న నటు డభినయింపవలెనని 
భావము. రసోపాసకుండై న నటుండు పాత్రసారూప్యమును పూర్తిగ పొంద 
నవసరములేదు. పాత్ర జీవితాంశములందలి యనుభవములలో రససమాధి 
నొంది తన యుద్దేశమునందును లౌకికానుభమునందును గల పాత్ర 
SOP SKS కభినయ పూర్వక వ్యాఖ్యానము చేయుటయే రసోపాసక 
నటుని పరమార్థము. పాత్ర BE కాలపరిస్థితులనుగాని, శారీరక మానసిక 
లక్షణములను గాని విశేమము లోంతుగ గుర్తించి ప్రదర్శింప నవసరము 
లేదనియు కథకు సంబంధించిన పాత్రజీవితమును న్థూలముగా Bech, 
యట్టి జీవితము d రసోపాసకుండైన 6690 മിന, యా యవస్టలలోం 
దాను జీవించునపుడు తన భావానుభవము d 88% నుండునో, తన శెట్టి 
SRS, మేర్చడునో దానినే యభినయించును. HFT, రసోపాసక 
నటుండు (ప్రదర్శించునది పాత్రల గుణరూపముల యథారూప Sabo 
గాని పాత్ర స్వభావముగాని కాక, నాటకపాత్ర యనుభవించిన జీవితా 
వస్టలలో (నటు జెట్టి) తానెట్టి రనభావ (ప్రకాశము నొందునో దానినే 
రంగస్థలమున DBO, రసోపానక నటుని యభినయరీతి Zoğ» 
BIS టాధునిక వంగీయ, చిత్రకారుల స్వానుభవ (ప్రకటనము వంటిది. 
மலி. జీవితము కథా సందర్భానుసార మభినయించవలసిన చే 
మైనను, నభినయించెడి భావమును (ప్రదర్శించెడి రసమును నటుని స్వాను 
భవమే యగును, అనంగా, రసోపాసకుండైన నటుండు తన జీవితాను 
భవముల నుండియే నాటకపాత్ర జీవితాంశములకు 880808080௦2 
రసవ్యాఖ్యాన یک رما تدج‎ డన్న మాట. కళోపాసక నటుడు తన . 
సత్యమును పూర్తిగ కప్పిపుచ్చి నాటకపాత్ర న్వరూపమునే బహిర్గతము 
చేయు నెడల, రసోపాసక నటుడు తన స్వంత న్వభావమునే (ప్రకాశింప 
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జేయును, అనలా రసోపాసకుని యభినయ రీతులలో నటన్వభావ 
మంతరించుటకు మారుగ నదియే ముఖ్యాంశ మై యొప్పును, నాటక రంగ 
మున జూపయుడునది పాత్రమా(త్ర మే TD, యాకాలముగాని, దేశము 
గాని యాజబారములుగాని కావు രം నాటకపా(త కొన్ని జీవితా 
உழல, మానసికావస్థలను (ప్రదర్శించిన నన్ని వేశములు, కొన్నిలోక 
ధర శ్రములను (పతిపాదించిన BS, OF సత్వములును "కాని, ఇాళ్వత 
وک‎ 88089 గాదనియు, పాత్ర యొక్క 'బేశకాలావస్థాధారము లప్పుడే 
నళించి పోయినవనియు వానిని యథారూపముగ (పదర్శించుటవలన" 
(ప్రయోజనము లేదనియు അര, యట్లి జీవితాంశములు, మానసిక ` 
(పబోధములు రసవత్సన్ని వేశములును, మానవ (ప్రకృతి సిద్దములై విశ్వజనీ 
నములై, చేశకాలోచిత పద్ధతులలో పుట్టగ, నాంధ్రనటుల్కు పాత్ర 
జీవితాంశవు మాసిక రసమయ గుణములను (గహించ్చి యా నన్ని వేశము 
లలో. ८४५०७०००७७ ICE యభినయింపం దగిన దని రసో 
పొసక నటుల సిద్ధాంతము. "వీరి యభినయ ०७४३ 'ముపాసకుని ao) 
నయ లక్షణమునుూాడ, స్వానుభవ (ప్రతిపాదన పూర్వకమైన పాత్రయొక్క 
జీవితవ్యాఖ్యాన మే యగుచున్నది, వీరు కళోపాసకులగు పాత్రసారూప్యము 
నాశించు నటుల 'మెజుంగులం గొన్నింటిని నిరాదారణ చేయుదురు కూడ, 


க _త్తృమనటులు Dr OES, (655) నోపయోగ్యతన్ను, ' 
పా(క్రశీలమున్కు లౌకిక నన్ని SF పద్ధతులను మానస (ప్రవృత్తులను 
నటులు WAX 690०6, 00, విమర్శించి లోంతుగ నాలోచించి 
| సౌమాజికలు. ప్రాత్రస్వరాపమును, నాటక కథ MOS విధానమున $9 
నయింప. പാട്ടം నాటకలక్షణ మెజులోని నటులకంకు విద్వన్నటు 
'లెక్కు-వ గౌరవింపం దగినవారు, ఏలన, సహజ (ప్రతిభచేం గొన్ని సందర్భ 
ములం దతిమనోహరముగ నఖినయింపంగల నటుల toe శేవిధమెన నాటక 
లవణ పరిజ్ఞానమును 'లేకుండుటచ్చే వారి యభినయ రీతు లొకొక్కప్పుడు 
నరసముగా.నుండినను, ననేక సంద ర్భములం ద उ அகி: పొలగుచుండును 
నాటకలవణ BATS నవో వివేకముగలి దోవమును దిదికొన గలు 
దురు నాటక (NO  నమున సామాజకులందలి విద్యావంతులలో గూడ 
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ననేకులు. నాటక (పదర్శనమును గూర్చి AAO న్థూలముగ Bay 
గల వారే അര, లోంతుగ నాలోచించి fq 6७०००७5०७७, 8 


కానుభములన్కు ress. (ప్రవృత్తులను వివరించి విమర్శించువారు 
సామాన్యముగ నుండరు, 


కొందటు నటులు (ప్రతి స్వల్పవిమయమునకును గూడ కంఠమును. 
చించుకొనుచ్కు (ప్రతిమాటను నొక్కిపలుకుచు. వికారముగ TOT 
నటుల : నయ మొనరింతురు. ఇంక వీరు కోపమును, ` ठीक) 
. 00 ముల నభినయించునపుడు ఏ 58 “BY من‎ బొబ్బలు పెట్టి 
గంతులు 'వేయుదురో వర్ణింప నలవికాదు. ఇది గొప్ప యభినయ మని వారు 
భావింపవచ్చును. కాని 659 Ss నుకుమార హృదయులు మాత్రము వీని 
నసహ్యించుకొనక యుండ లేరు, పామరుల కావిధాఖినయమునచ్చిన నచ్చు. 
` గాక, ఎంత HBS SN, TSE TS న, 8863 
బొబ్బలు పిచ్చి గంతులు లేకుండగచే, నయన చాలనముచేతన్కు ముఖ 
ము(ద్రలసాయమునను మెల్లగా మౌాట్లాడీ Sie Neo నటులు 
బవాురమణీయముగా నొప్పించి నాటకళాలలో చివర కూర్చొనిన సామా 
జకులనుగూడ Soy ప్రిపజచి - యానందింపం SaoXost6 గలరు, అట్టి 
వారిలో నీరసోపాసకులు చేరుదురు. ఈవని లక్షణస్వ్యామి, బళ్లారి 
రాఘవాచార్యులు మొదలైన కొందటిట్టి వారని పేర్కొన వచ్చును. ` 


మజికొందజు నటనామకులు పద్యము వచ్చుటయే ०००४8 
ముగా పద్యము మొదట్క మభ్య చివరను రాగాలాపముతో నింపు 
పద్యపఠ నకాలము 40% రాగాలాపనకు బవుకాలమును వ్యయసజుచ్చి, 
SDSS QU ose Nas గమనింపక్క సామాజకులను 898802), యసవ్యా 
ముగా (ప్రవ 80155559. వీరి మూలమున నాటక (ప్రదర్శనకాల మనవన 
రముగ AY മോം కాక, నాటకటప్రదర్శన మే Bad Has, వారి 
సంగీత పాండిత్యమును (పదర్శించుటకు నాటకశాల' కాదు తగిన $e», 
వేరుగ గాన సభలు చేయించవలెను 50s. at గాన సభలలో 
కోరగారు. వలన 5588 గపాయిపాటయీ ഈ, SOAS మే 
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So SSNS రాదు. T ÄB చక్కగా. వచ్చినవారు 
రాగాలాపన و‎ 7 పద్యమును హృదయరంజకముగ చదివి యానం 
దింపంజేయంగలరు. మజిళొందజు మహానుభావులై న నటులు తమది కాని, 
యితరులవి కాని వాచకార్థమును గమనింపక, తొందర తొందరగా 
పద్య గద్యములను చదువుదురు. రసస్వరూప (ప్రదర్శన క్రమవిధానమును 
ടിന (గ్రహించినంగాని నాటకమున నటులు చక్కగా రసము sh) 
వ్య_క్షము చేయలేరు. విభావానుభావ సాత్విక సంచారీభావ సముల్ల సితము 
_రసమని వారు X 6020, నాటకము ST 50896 
రసాఖినయ మే నాటకపదర్శనమున ముఖ్యక_ర్త వ్యమను (ప్రధాన వివ 
యము ననేక నటులు (గహించియుండరు. 'శథాకథనము నూత 
మెన్నటికిని నాటకప్రదర్శన క_్తవ్యము కాదని నటులు ముఖ్యముగా 
(గహీంపవలసి యున్నది. 


అహోర్యమునలహాడ. నాడంబరముతోలహాడిన "వన్నియు. పరిహ 
Bose BASS. ఆహాోర్య మెంత నిరాడంబరముగ, సరసముగ నున్న 
నంత మంచిది 


DS వివరించిన SPST నటులలో. నాంధ్రబేశమున we Bs 
og செல்வ, "CAS రాఘవాచారి, చేరందగినవారు. घेते 
go నటులలో నెల్లూరు SK Ter Ty, ముంజులూరి కృష్టా 
రాను గోవిందరాజుల నుబ్బారావు, మాధవపెద్ది "వెంకట్రామయ్య, 
మల్లాది గోవిందశా స్త్రీ, వారి ప్రసాదరావు, ఎడవల్లి సూర్యనారాయణ 
మొదలైన వారు చేర్చందగినవారు. మిగిలిన యు త్తమ నటులు దమ 
Sm OT -విశేవమునే-- రమణీయముగ నభినయించువారు, వారి 
వారి యభినయ . విశేషములు (క్రమముగా పరిశీలింపందగినవి, 


ఎంత 8286 నను నందజు నటులు నన్నివిధములై న నాటక 
UDO సమానమైన. Sos) ക నభినయింపం eros. ones 
శృంగార రసము నొవ్పింపలేరు. OE ఏరమును గాని, కరుణను కాని 
చక 1 నొప్పింఫ (జాలిన నట(కేన్టులు . శృంగారరసమును బాగుగ 


Se 
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నొప్పింపలేరు. దీనికి కారణమును eX Em విచారించిన చో” నొక 
పరమ సత్యము విశదమగుచున్నది. వీరక్ళంగార కరుణ ன తృరసములు 

నటులు-వారి పరస్పరము వై రిరనములు. సమర్థులైన నటులు వివిధము 

స్వభావము "ल రసములం దదమయంచారోవింపం గలిగినను వాశేదో 
యొకానొక రనము మా(తము (ప్రధానముగాగల ప్మాతములనే నిరుపమాన 
ముగ SPSo0 NDA, యితర రసములు (ప్రధానముగాగల పాత్రముల 
io Boos సమర్థతీతో నిర్వహించినను - మొదటి రసావిష్ట్రపాత్రముల 
మాదిరి నిరుపమానముగ నభినయింపలేరు. 98 వారిశ క్షి లోపమనుటకు 
| వీలులేదు కాని స్వభావ లోపమనియే చెప్పుట సమంజసముగా నుండును. 
అనలా నొకవ్య Be తన స్వభావము, లేచా, (పకృతి ననుసరించి యొకా 
నొక రనము (ప్రాధాన్యము వహించి విశిష్టముగా నుండును, ఇతర రసము 
లంతి ൭ శేవ(ప్రభావము 58556 eres) ఒక్‌ వ్య కిలో విరోధ 
రసములు సమ(ప్రాధాన్యమును వహింపలేవు, ४०७ తమ (ప్రకృతి 
(ప్రభావమున కనుగుణమైన పా(తధారణమున మాత్ర మా యా నటులు 
'నిరుపమానముగ నభినయింపం గలుగుచున్నారు. ఇతర పాతల నంత 
విశిష్టముగ నభినయింపం జాలకుందు SoS వారు (SOO ൦05% గూడ, 
ఈ (పకృతి రవాన్యమును (గ్రహించి నటులు దమ స్వభావమున కనుగుణ 
Bos నాటకపాత్రములను మాత్రమే వివేకముతో RAED, నాటక 
పాత్రధారణమును గావించి యభినయించినచో వానిని వారు నిరుప 
మానముగ నటింపలలిగి है 8, గారవములను పొందలోల్లుదురు. వివేక 
వంతులైన నటులు దమ స్వభాపమున కనుగుణమైన పా(క్రేములను 
మాత్రమే యెన్నుకొని (Sg Sed గావించి మిగిలిన వానికి చేయి 
వేయకుందురు. -ఫొందతితర పాత్రభారణమునుగూడ 500609) యభిన 
యమున దారతమ్యుమునం జూపుదురు, నటులు దమరు సకల పాత్రము 
లను సమానముగనే యభినయించితిమని భావింపవచ్చుగాక. BA, 
సామాజకులకు య థార్థము స్పష్టము. TY మానదు. ఇందుల కుదావా 
ణముగ హరి (ప్రసాద రావును యడవల్లి సూర్యనారాయణయు శృంగార 
రసము నభినయింపం 7۲۵508 వదయరంజకముగ DES ०७5७५७ 
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323௦000050 జూలకుండిరి. అందుచేత నే వీరిద్దరు నలుండు దుష్యంతుండు, 
సత్యవంతుండు . మొదలై న ത്രി, నిరపమానముగ నభినయింపం 


XDD, ఒకమారు యడవల్లీ సూర్యనారాయణ రావు താത്താ పా(త్ర 


భఛారణముచేనీ రసాభాసము 'చేసికోనెను. ఇతని దుర్యోధనుని CAGES 
గూడ దువ్యంతాది می‎ . మనోవారముగ నుండెడిది కాదు, 
DOSS రాజవేషమునకు. దగిన MKS SAY -గల్లియుండుటయే 
BE, శృంగార రన . (ప్రతిపాదమునకుం SANE ఏరి. స్వభావము ఏర 
వీభత్సశాంత భక్తిభావములను వ్య _క్తీకరించుటకు సమర్థ మైనది కాదు. 
ఇందుచేతణే వారి (ప్రసాదరావు کرک دوک‎ మా(త్రము ధరించి അടാട്ട്‌ 
పాత్రము నింకొకరిచే. Foose நீங்கினால்‌, மாத்‌ ఈవని off PS 
స్వామియు, Wass రాఘవాచార్యులును కరుణ శాంతి که‎ 8 
ఛభావములలో 6३60207060 NOS చాకచక్యము శృంగార రస (పకటన 
మందు కలసిరాదు, ఇళ్ల ముంజులూరి కృష్లా రావు, రాజనీతి B పుణ్యము | 
నభినయింపం KOS "సామర్ధ్యము, శృంగార Des రసములను 
(పదర్శించుటలో ఏలుపడదు, కనుకనే. వారా యా పాత్ర ధారణము 
జోలికి JT రి. 


ఇళ్లు By వేషధారణమునంగూడ, .. పాతివ్రత్య OF ENON 
(ప్రదర్శించి యభినయించుటలో ముప్పిడి aN రాజుతో నితరులు సాటివచ్చెడి 
వారు కారు. ఈయన వేయు దమయంతి చంద్రమతి పా(త్రముల 


'యభినయములో SÉ కుండు లక్షణములన్ని యు యభధాతథముగ 


నొప్పించెడు వాడు, మూయలాడి తనమెజుగని స్వచ్చ Boss ۵5 وش‎ 
జీవితచర్య ^ సీయన యభినయములో .గోచరించెడిది. ఈయన 5 
ஸ்‌ పాత్ర ధారణకు 8 5 గణించిన స్థానం. నరసింహారావు పాత్మివత్య 


(ప్రభావము నభినయమున' ముప్పిడి జగ్గరాజువలె. జూపలేడు. ఈయన 
പ്രമാ మాయలుగల (R9 చక్కగ నభినయింపలోలడు, అందు 


BES యీ;యన మధురవాణి, ४४९९8 ३००२; సత్యభామ BS 
గర్వపోతు. رق‎ పాత్రల నిరపమొనముగ నభినయింప(గలిగాను. ఇందుచే 


నటుల మనస్త ९४४०, స్వభావము, (5898 ననుసరించి a కనుగుణమైన 
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పాత్రధారణమును జేసినచో, వారి యభినయము నిరుపమానముగ సాగ 
గలదు, ఇది నటుల యభినయ రహాస్యములలో నొకటి, 


పాశ్చాత్య 'జీశములందువలె గాక, యాంభ'జేశ మందలి నటులు 
నాట్యము నొక ஜ்‌ BON (8௦28) “8235 کرک چک‎ కొజకును, 
రస పిపానను దీర్చికొనుటకును నాటకములలో నభినయించి, యితర వృత్తు 
లతో, నుదర ఫోవణము DOI నెడివారు. అట్లయ్యు, వి Paros 
నటులు గొప్ప విద్యావంతులుగాక చిన్నచిన్న యుద్యోగములలో నుండు 
we Gam, SAY విద్యావంతులయు 590) ४७००७७ ముప్పును గూడ 
బడయంయగలినవాె ¢ (పకాళించిరి. 


ఈయన 1885-1905 సం.ల మధ్యకాలమున బందరులో నేషనల్‌ 
థియేటరను వేరుగల బుట్టయ్య పేట నాటకకంపెనీలో వీప్వా నారాయణ 
రావువథ యను హిందీ వచననాటకములో షు మేరుసింగుపా(తీను రామ ` 
ഞങ ' రాజు నాటకములో Sora ने 8038, శివాజి నాటక 
OH e mem ములో नेऊ, బొబ్బిలి నాటకములో ోదరు 
జంగుభూమికను மாரா); STS THN ss 
ముఖ్యపా(త్రములను ` దివాను ` రామశాస్త్రి వేవమును ధరించి నిరుప 
మానముగ నభీనయించెడువారు. SE నారాయరావువథ నాటక 
కథలో మమేరుసింగు ' రఘునాధరావు సంతకముతో నానందీబా 
యాజ్ఞ (పకారము వీప్వా నారాయణరావును ०5580०0१७७, మమేరుసింగు 
పరమళశివభ Beto, ` దయాళుండునై న రనవ్ముతుండు. ఇతండు 
തട്ട ^ ` ధైర్యపారుమముల ടോ, fave 
నారాయణరావు సుగుణముల మెచ్చుకొనువాండు. నారాయణరావు SH 
వలన గలుగు నుపష(దవమును గుర్తించి ,యాతం WHOS Wand. నివారిం 
ఇను ` కాని లాభములేక. வி்‌; చివరకు తాను జేసిన రాజ 
(8१0९७०७ முன்‌ పళ్చాత్తాపముతో. వుమేరుసిం గాత్మ 
. వాక్య Nos, ఇది విపాదాంత- నాటకము, இல విద్యా 
వంతుడు గాక పోయినను Oh ae మిగారు గొవ్స(ప్రతిభావంతుండును, 
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am 
నటునకు వలయు గంభీరమెన విశాలశరీరమును, వివిధ భావవికాసములను 
లల నుందరమెన ముఖమును (కోభాగ్ని జ్వాలలతో (Wein, శాంత. 
४09०१४९००७ ४०७७. (ప్రసారింపంజూలు తేజోవంతములై న నయనములును 
KOR, చక్కని వాసోరణియు. రసవంత మైన యభినయ కౌకలమునొక్సి, 
నాటగరంగమును గూర్చుటయందును భూమికానిర్తయమునందును నాట 
కాభినయ మర్యాదలందును విద్యాధికులను గూడ Rody oscerOs 
పాండిత్యమును, నితరుల నుత్సాహపరుపం జాలు దీశ్రూపరత్వమును 
ముఖ్యలవ.ణములుగాం గలవాడు. లక్ష ge? ٤ సంగీతమున (పనే 
శము లేనందున, గద్యముననే రాజకీవి మర్యాదల నొప్పింపంజేయు భావ. 
(పకటనాభినయముతో నిరుపమానముగ, ననన్యసామాన్యముగ నీయన 
నటించెడివారు. ఇతని హిందీ వాచకోచ్చార B ఖరులు మనోహరముగా 
నుండి యాకర్ష ణీయము లగుటచే సంగీతలోపము (వేశ్షకులచేం അളം: 
బడలేదు. ൭൭. స్వామిగారు (ప్రకృతిచే B 5 EXo వారగుటచే 
విషాదాంతనాటకమగు వీపూ నారాయణ రావువథలో వీర్య కరుణ, 
కాద్రబీభత్సాది వివిధరసములను (ప్రతిపాదించు షు మేరుసింగుపా(త్రమును 
నిర్భహించుచు భావపరంపరన్యు విపరీత రస్మోజేకమున్కు எடு 
లముచేం గాక, యభినయ Woo, ముఖలతణ io SoH, 
దృక్చ)సారములచేత (ప్రకటించి తన నిరుపమానమైన (ప్రతిభను (ప్రదర్శిం 
చెడివారు. ఒకమారు Parad Hs నభినయించి DLT చం[దపాలు 
గారినిగూడ మెప్పించిరి. D8 హిందీనాటకాభినయము పూనానాటక ` 
సమాజమువారిని గూడ మించి Krol SF బేశముననే కాక, యావద్భా 
రత దేశమున గూడ నింతట్యియు_త్తీమనటుండు లేడని కీర్తిని సంపాదించి 
పెట్టినది. Hi ఏరర్యాదరసముల నభినయించుచు ASS Oss 
పట్ల కోపభయానక బీభత్సముల మిశ్రమ మనన్యసానమ్యాముగ (ప్రద 
8०७०७8, వెంటనే (6७% 8, కరుణ, B వచింతలను (ప్రశాంత చి త్త 
తో, (ప్రసన్న వదనముతో, సుకుమార కోమలమైన దృక్కులతో వీరు 
(ప్రకటింఇెడివారు. ఇట్టి శక్తి నిరుపమాన మని విద్యావంతులచేంహాడ 
(పశంసింపంుడినది. వీరు నాటకదుస్తుల నకుర్చుట్క రంగ (ప్రవ ర్హనమును 
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WON బోధించుట మొదలగు వానియం'దే' కాక, ఆతా నాడు నాటక కథ 
లను నుచితరీతిగ సంస్కరించి కథానుగుణముగ రసభావముల యాచిత్య 
మును పోవుంచుచు మానవ మానసిక త_త్త (మున కనుగుణముగా నుండు . 
నట్లు (వ్రదర్శించుచుండిరి. gà ఏరిలోంగల మజీయొక నిశేషము, ఉదా 
పారణమునకు రామరాజపతన నాటకములో పఠానుప్యాత్రమును పోవీంచు 
టకై యా WW Sow వీరు చేసిన మార్పులను (80883 (పకరణమున 
۵5805 2۰ء‎ 


8518 రాఘవాచాక్యులుగారు బళ్లారి వా SS; ఆంధ్ర 
నాటకకి తామవా 255८5०६४0८8 న ధర వరం రామకృవ్ల మాచార్యుల 
వారి #३९०८०४०. OSS విద్యావంతుండై இ. బి.ఎల్‌, పాసయి న్యాయ 
వాది వృ_త్తీలోనుండి 228 ప్రాసిక్యూటరుద్యోగము వహించియు, నభినయ 
విద్యలో aro X బేశమునంగూడ కీ ర్తిగణించెను ఈయన విశేవము పొడగరి 

SES . కాకపోయినను విశాలమైన నేత్రములు, తేజోవంతమైన 
. ത്യ லைல) గంభీరమైన విగవాము గలిగి గొప్పవేమ. 
ములు వేసి యభినయించుటకు 9682. సాధనము eran. అవయవ 
సౌభాగ్యముతోంబాటు be వ్రశాంతో చార 5४58 கீல்‌ Dato, విద్యా 
సంసారమును పీరు (గహించుపా(త్ర ధారణకు దోహదమయ్యును. . 588 
మధురమైన సంగీతసామర్థ వము లేకషోయినను SSSI, నర్థవంతము 
१७, ARAKI, వీరు పద్యములు చదువంగలరు:! వీరు నాటకపా(త్రల 
(ప్రవృత్తులను' లోంతుగ 588808, విమర్శించి నాటకకర్త فیا‎ 
men POH నట్టభినయపూర్వకవైంన వ్యాఖ్యానము చేయువారు. 
ఈయన యభినయవి శేవములు జనసామాన్యమునకు విశేవముగ నచ్చక 
పోయినను విద్యావంతులై న విమర్శకులకు మాత్ర ము కే జకరముగ SSO RIT 
పీరు సుమారు 35 లేక 40 సంవత్సరములు నాటకళ్ళవి. 5) 1946 5௦85 
రములో HE నాటకలోకమునకు( AD లోటును గలుగం జేసిరి, 


రాభువాచార్యులుగారు రామరాజునాటకములో పఠాను "scio, 
DSSS బావాుకభూమికయు పాదుకాపట్టాభిపేశమున దశ 
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552204, చందవోసనాటకములో NAVAN, రోవనారలో శివాజీ 
వేవమును మతియు యముడు రామచాను హిరణ్యకళిపుండు బాణ 
క్యుండు, பூப்ப രാഷ మొదలై న పాత్రల నభినయిం చెడివారుం: 
రాఘవాచార్యులగారి నటనలో కవి వ్య_క్షముచేసిన ఛావములకంకు s 
విశేషభావములనే పాత్రలో ` నాయన వ్య کاخ‎ 806 Socio చేతను: 
నాయన భాపోచ్చారణ విధానము విశివ్షముగా 'నుండుటచేతను భర వరం. 
४) 5०5१४१९७०7४ తన సరసవినోదినీ నాటక సమాజములో నాడుట 
కవకాశము గల్లింపకుండుటచే, రాఘువాచార్యులుగారు కొలాచలం 
(శ్రీనివాస రావుగారు స్థాపించిన సుమనోరమనభలో సాధనచేసి వారి రామ 
రాజనాటకములో పఠాను వేషము BOS BS వానిని കാട്ടി, ఈయన 
యో వెన OF هي‎ వలెనే రసోపాసకుండు, . బళారిలో నభినయ 
సాధనమైన తర్వాత శ్రీరాఘపాచారి బెంగుళూరులో*ఎమెచూరు (డవెం- 
టిక్‌ ఎసోసిమేవినులోను మదానులో సుగుణవిలాస సభ, ఆంధ సభల 
లోను నాటక '(ప్రదర్శనము లిచ్చి కీర్తిని నంపాడించినారు: పీరు ഒ 
నాటకములలో(గూడ “४5 39457, GOIN, DBS, ണാ మొదలె న 
పాత్రములను ధరించి నిరపమానముగ నటించి భారత జేశమునచె కాక 
యాంగ్ల BE NHC గూడ పోయి యక్కడకూడ మన్న SS OA. 
(క్రీ శ. 1920 నం.న ro దేశమునుండి. 8080235 త ర్వాత నాంధ్ర దేశ 
మును పర్యటించి వివిధపట్టణములలో నాటక్షప్రగర్శనము లిచ్చి ఖ్యాతిని. 
సంపాదించిరి. 26 نیا‎ పూర్వక ` రనవ్యాఖ్యానాభినయము జన 
సామాన్యమునకు నచ్చక పోయినను, విద్యావంతులకు మాత్రము 0696, 
మానముగా నుండెడిది. ఇతడు పాత్ర సారూప్యమునకు. 70,3 టి 
తళుకు బెళుకులకుంగాని RA చేసెడివాడుగాడు. లత RQ 
వలె వీరుపానకోబలమునే ర సాభినయమును నిరుపమానముగంజేసెడివారు, ^ 


సామాన్యముగ BF? యొకరసముతో “Ts పాత్ర, SOS 
యించుట యంత DFE, ' శృంగార రసముతో నొప్పెడు 
నలదువ్యుంతాది పాాతముల నభినయించుటకు నటులు సమర్థులు గావలయు 
ననుటలో సంజేవాము లేసు. மர కరుణరసముతో నొప్పు ൽ. 


283 
രക അ వీరరనముతో నొప్పు dom duc 
యాది పాత్రములను గాని సమర్థులగు నటులు - తేలికగ రక్తి కట్టింపం 
గలరు, కాని విశరసములతోడనుు మిశ్రభావములతోడను నొప్పు 
మమేరుసింగు Gores, 'ठ" ००७, శివాజి, హిరణ్యకళిపుండు, బాహు 
४५८४०, చాణక్యు(డు, രാഗം, పాండవనాటకములలో کر‎ 
మొదలైన పాత్రల నభినయించి రక్తి కట్టించుటకు నటుండు చాల (58 
భావంతుడై నం గాని సాగదు: ఇందు మిశ్రరసభావములను వెంటవెంటనే 
సంద ర్భానుసారముగ నభినయింపవలసియుండును. ఇట్టి మి(శ్రరస భావ 
ముల నొప్పించుటలో ஒரு, (స్వామి: రాఘవాచార్యులు, SX Ten 
రావుగార్లు WI WIM HOO. రాభువాచార్యులగారి బళ్లారి మాండిలికవు 
తేలుంపభాపోచ్చారణ మొకవిధముగా నెంబట్టుగా నుండినను, వాచకము 
గంభీర మై రసొర్థవాహకమైయుండును. వీ రేపాత్రమును ధరించినను నునా 
యానముగ, న(ప్రయత్న సిద్ధమున, रे"एक 0% నభినయించునట్లు 
సామాజికులకు దోంపం Hoos wd, యార్భాటము, హడావిడియు 
DB యభినయములో గోచరించదు. మజియు DB యభినములో నూతన 
సంస్కారము గోచరించును. .తత్పూర్వము సాంప్రదాయికముగ SHS 
యింపంబజెడి ودک‎ నీయన தத (క్రొత్త వ్యాఖ్యానములతో SPs 
മോടന്‍ తన యభినయమును . జనసామాన్య (088 యొన్నడును 
జేయక, కభాభివృద్ధికై మాత్రమే యాదర్శ(ప్రాయముగం 'జేయువాండు, 
తాను ధరియించు HEE లీనమై యాయన యభియించువాండు, చిత్త 
సంత్షోభము నభినయించు పట్ల బహుసమర్థ తతో వీరు నిర్వహించెడివారు 
చి SSR సామాన్యముగా రెండుమూడు విరోధ రసభావముల 
నొక్కు, మారనుభవించు పట్టం గలుగును. ఈ సంత్షోభమును బీభత్సముగా 
మాజకుండ ४७४०० నుకుమూరనుంద గములుగా 'రాఘవావార్యుల గారఖి 
నయించి యానందమును KHOI, ga hd యభినయ విశేవముం 


(ప్రవ్లాదనాటకములో ఏరు పిరణ్యకళిపుని పాాతమును ధరించ్చి ` 
శీవలము [కూరరాత్సనునివలె సాంప్రదాయికముగం గాకు ത്ത 
గుణ్యముగను . న_త్త (గుణప్రధానముగను సమన్వయింపుచ్చు HS کسی‎ 
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యొకవై OSM, BASÉ Bod BOSS తన్ను కలవరపజచు. 
చుండ, (ప్రన్లోదుని చతుర్విధోపాయములతో సాధించునప్పుడు కలుగు 
భావతరంగ مت مت‎ DCS Bsr మనోహరముగన్యు హృద 
యరంజకముగను నభినయించి భూపెడివారు. .. పావితినాటకములో . 
నీయన యముని ప్మాక్రమును (క్రూరునిగంగాక్క ७5 BN ధర్మరాజు 
గను, న్యాయస్వరూపుడుగను (ప్రతిపాదించి యభినయించువారు, చంద. 
వోసనాటకములో దువ్షబుద్దిపొక్రమును వీరభినయించి మంత్రి భావగాంధీ 
ర్యమును చక్కగ ప్రతిపాదించుచు నతని నీచస్వార్థ భావములను నిగూఢ | 
ముగా నిలువుచు చంద్రహోనునితో జరుపు “59555550039 .(ప్రదర్శించెడి 
వారు. _ కాని సామాన్య నటులవలె చందహాొనుని మిరత్వశ(త్రుత్వము 
లను 50680 బహిరంగముగా వ్య కీ కరించుచు తొటుపాటు పజెడివారు 
కాదు. ఈయన (கல నిర్వహణములో (ప్రధాన భా వార్గమును ముఖ్య 
ముగా నాదరించుచు DEST వార్థములను గాణముగ (ప్రదర్శించెడివారు, 
ఏరు రామరాజునాటకములో పఠాణిపాాతమును ధరించెడివారు. ఇందుల 
గ్తూడ నాభార్యులుగారు బహునిగవాముతోం' దన జాతీయ శౌర్య 
९००७०७ గడుసుచూవులలోనే - యెక్కువగా వ్య AFD, వాచి. 
కాభినయమునకుం Xo సాత్వికాభినయమున శే (పాథాన్య మిచ్చి రక్తి 
కట్టించెడివారు. . పఠాణి చ్వేపానలము రామరాజుపై నను హిందువుల 
సై నను నెట్లు క్రమముగా పెరిగి విధ్య్వంసకారణమైనదో ` రాఘవగారు 
బవానేర్పుతో, పదిలముగ నభినయించి చూపెడివారు. 56 నేత 
ములు విశాలములగుటచే నెట్టి భావములనై నను చక్కగ ' దృష్టి (ప్రసార 
వైవిధ్యముతో (ప్రకటించి తన యభినయమునకు మెటుగు'ప్తాడివారు, 
కాని వీరి బ్రహ్మా తేజము మాత్రము వఠానువేవములో మరుగుపడలేక 
MAA. ఈయన యాషాబితోడి శృంగార రస నన్ని.వేశమునందును 
చిట్టచివరకు వచ్చు బీభత్సమునను చక్కగ నభినయించిరి. "కాని రోషూ 
చేశము వీరియందంతేగా గోచరించడిదికాదు. వీరిలో శాంత శృంగార 
دک کرک‎ “నభినయింపలోల్లినంత నై Hey MST రస్మప్రదర్శనమున 
നട്ടം അത്താ ధరించి యభినయించునవుడు పొందిన 
TENTS సారూప్యము ` వీరి పఠానుభూమికలో నగుపడదు, 
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రోవునార్గనాటకములో PHT శివాజివేషమును వేసి 
[SBF ےرا‎ నిగ్రవాస్వభావమును, గంభీర(పకృతిని చక్కగా (७५७६१० 
చుదురు. వీరి శివాజివేషము నడతలోను వె ఖరిలోను IBD 
స (్రరింపంజేయుచు భవానిభ 80 చక్కగ న్పురించున ట్రభినయించు 
చుండిరి. శివాజి యందలి 528828599) [6955 6४४०, توش‎ 
తంత్రము, గర్వాహంకార రాహిత్యము, దయాసత్య തായാ, శమ 
దమాది సద్దుణములను రాఘవగారు MES ७४०७०००७०6 
డిల్లీలో నౌరంగజేబుతో సంభాషీంచునవుడు * నిళ్శంకమగు స్వాభిమాన 
మును నిశ్చలమగు సంకల్పమును, -మర్యాద తప్పక్క శఆాంతస్వభావ 
ముతో, నున్న తాదర్శములు వెలార్చుచు రాఘవాచార్యులుగా రభిన 
యించి. శివాజి KOPSE റാ കോം. 8८४ రోపానారతో 
వ్యవవారించు సన్ని 'వేశములలో ఏరి వైఖరి 609७0 మాళృనమాన 
ముగా BE చూపులను, 'గాంభీర్యముతో (58 036%, 
USI చూవులలో,. OS నవ్యాజనిర్మల శాంతరుచులతో 
నిర్భయ శీలస్వభావమును (పదర్శించెడి వారీ సందర్భమున. రోవనార 
[SERED వలచి കഴ, దీనమై వేడినవుడున్కు చివరకు ४580 
సన్న గిలీనపుడు నుదానీన మాతృభావమును వీరు (ప్రకటించెను. రోమనార 
మాతృ'భావ మవలంబించి నవుడామె మింది గౌరవమంతయు భవానీ 
సాశ్రాత్క-రించినపు డుండు deaf छठे ४909 ஏ: BN పరిణమింపంటేసి 
రాఘవ చూసెను. ఆయా కథపట్టులను కొంచెము మార్చి శివాజి సాధు 
രൂ శీలమును (ప్రకటించి యాయన నటమాన్యుడయ్యెను. 


రామదానునాటకములో ఏరు భ_క్షరామచాను పాత్రము ధరించి 
TPP HOSS నటింతురు. TTD స్వభావసిద్ధమగు کی‎ है 
'చాల్యచాపల్యముతోడను, छ छ నుప్పొంగునట్టు 
'వీరభినయించికి WA, Disco యార్భాటములను జూపలేదు, hs 
('ప్రథమరంగ(ప్రవేళ మే నిరాడంబఠనుతో AA. భ(చాచలస్యామి 
కళ్యాణసమయమునంగూడ DS ల శాంత భావముతో నిరహంకారముగ 
SS సంబరమును ரஷ்‌, NOU రామాలయములోనికి పూజారులు 
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రానీయనవుడు దన యాతురతయు DI నేకవర్యాయ మే 
యభినయించివూసపెను, రామునిపై రామరానునకు(గల 0४५०५ 8,५५७, 
Diei ro భృాక్తియుంగూడ శాంత వినమభావములతో స్వభావసిద్ధముగా 
గనుపజ వెను, ఎల్లెడలను రాఘవాచార్యులుగారు రామదాసు ൭ 
యమున శుద్ధ సాత్విక భ BD (పతిపాదించిశే కాని, యొప్పట్టునను, 3702 
కము నార్భాటమును జూపలేదు. రామదాసు పుత్రుని கூதில 

ఘట్లమునంగూడ వీరు బహుగంభీరముగ నభినయించి సత్యమైన FHI 
స్వభావమును (5४88089, చెజసాలలోంగూడ నిస్పంగభావమునే పీరు 
చూపెను. ആരം యెదుట స్యాభిమానము, 0४५०७०७, ఛై రము, 
విశ్యానమును ` స్వాభావిక శాంతరుచులతో ரனில்‌, அனை 
(బ్రతుకులో నీయన “విపరీత PssoG భకోనా ఇద వై ఖరులలో 
رق ماک کات‎ స్వభావలాలిత్యమున మర్యాద(భ్రంశము ` కాకుండ ॐ 
००००७७०, నల్లన మూర్భావస్థం జెందిన AB mod ஓ. 8 దీపకంబుగ 
నుండి మేల్కొని ००७७६20००७. నున్నాదు డై, AEE, సమాధిగ 
8०56 యుండెను.” ఇటనేకవిధముల రాఘవాచారి ७०११ వుణ్యముతో 
.రామదానుపాత్రమును భ_క్తిపూర్వక న్యాఖ్యానముగ నభినయించి 
చూపెను. i 


చి త్రనభీయములో 'బావాకుండుగ నభినయించి దమయంతీద్వితీయ 
స్వాయంవరవన్నార్స 90564 దన చి ഭ്രംശം బవుబవు 
విధముల నాగరకము(ద్రలతో వెలువరించెను. పాదుకాపట్టాభిపేకనాటక 
మున వృద్ధుండగు దళరథభూమికలో కామవనవాసగమన సందర్భమున 
వృద్ధుని మానన 8 6 ടോ, చి_త్తేవికార వ్నిభమములను బవుసమర్థ 
తతో, . (STEB ఖరులతో' నభినయించిచూ"పెను. కాని యెక్కడను 
مہ کاڈ‎ బొబ్బిలు 'నేడ్పులును పెట్టి పామరుల నాక 905 (పయత్నింప లేదు 
ఈవని od செடி రాఘవాచార్యుల, తరువాత که‎ 
వోనటులలో వేర్కొనం దగిన వారు నెల్లూరు నగ రాజారావుగారు. 
HAR నెలూరు మండలము, ఈయన (Tec డు వృ go“ 


f 
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(డ్రాయింగు) చిత్రలేఖ నోపాధ్యాయుండు. ^ వికేషవిద్యావంతుండు గాక 
పోయినను నాటక పా(తాభినయములో Dcos 
కొన్ని విషయములలో రాఘవాచార్యులగారికి 
తీసిపోక పోవుటయీ కాక, కొన్ని పా/తాభినములలో వారితో సమాన 
ముగను, కొన్ని టిలో వారిని మించునట్లుగ నుందురు. 86 నాటక' నాయక 
کاب یل‎ దగిన చక్కని దృఢశరీరము గలిగి OSES ణీయముగ 
నుందురు, కాని నిరాడంబరమైన (ప్రకృతితో నొప్వుచుందురు. వీరు അട്ടം 
వాచార్యులుగారు వేయు పఠాణి హిరణ్యకశిపుడు దశరథుడు, బాహు 
కుడు, దుష్టబుద్ధి పాక్రలచే కాక యుగంధరుండు నలుడు పాపారా ` 
८४०, కంసుండు (ह). లీలలలో) పా(క్రములనుగూడ బహుసమరతతో 
నభినయించి § 8 "588۰ కాని రాఘవాచార్యులుగారు ధరించు Para, 
రామదాసు, చాణక్యు(డు పాక్రములను لیک‎ వీరు ధరించినట్లు 
Kao. రాఘవాచారిగారు బళ్లారి మాండలికపుటాంధ భాష 
నొకవిధమైన యాసతో మాట్లాడునట్లుగ, నీయన నెల్లూరు మాండలికపు 
యాసతో నుచ్చురించుదు రాంధ్రభామను, 988८१०१8 రాభఘువాచార్యుల 
కున్నంత .సంగీత్‌ పరిజ్ఞానమున్న 8 തര, నాటకరంగము మింద. దాని 
నాదరింపరు వీరు. వీరి ముఖకండరములు వక్యములై వివిధ రస 
భావముల [Say ముగ (ప్రకటించుటయందు . సాయమగుచుండెడివి. 
ఈయన నాటక పాొత్రముల. (ప్రత్యేక గుణమర్యాదల. RBA వాని 
నభినయించుటలో సర్వాంగ సౌందర్యము నొనంగంగల సమర్ధులు, Hx 
(పతిప్మాతమును నపయత్నముగు సునాయాసముతో (ప్రశాంతచిత్తులై 
రసభావములను శాసింపంగల నాట్యయోగి. ക వేవమునై నను 
పా(తానుగుణ్యముగ க்கு? . చిత్రించుకొను చేర్చు 208൦ గలదు. 
DB ముఖాంగిక భావ (ప్రకటనము నుస్పష్టముగ విరళముగను గనుపించును. 
గద్యమును వీరు బహు స్పష్టోదా ğ భావాన్తుగుణ్యముగా వింపించుదురు. 


അം SX ری‎ OH 


Dto నిరుపమానముగ నటింపంగల్లిన నాటకపాక్రము STA. 
ఈ వేవమున ఏరు ed శ్రొగ్వామి రాఘువనణార్యుల గార్ల నుగూడ మించి 
పోయిరి. _ చతుర్విధాభినయములలో Ho విశిష్టతను చూపుదురు, వీరి 
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యాహోర్య మాచిత్యముతో € గూడింయుండి, کین‎ జాలి వయోరూపముల 
కనుగుణముగ పూర్తిగ మారిపోయి, వ్య है నెంతమా(త్రము గుర్తింప 
TOREDA గూడ 'నుండును. మొట్టమొదట HOS పఠానిగ 507535 
Der SH (పవేశించునపుడున్న శాంత ద രത്നം విద్యానగర రాజ ` 
ఏథులలో కథకుండు పొడు Bross (ప్రతాప వర్ణన గేయముల కసూయ 
పడినట్టును . തത്ര సభాపరాభవ దర్శనమునకు సహింపరాని 
'ద్వేషమును జెంది, యోరమోమిడియు, నిన్సంకల్పముగ తన ടയ 153 
తన ESD OD (వాల్చి యొకింతేదూనీయ్సు తర్వాత 58889 

ను (గ్రహించి నొరలో కత్తిని (తోసివేయుటయు మొదలై న యతని 
యవ్య క్ర వమానసనిస్పంకల్ప వ్యాపారములు రసజ్ఞ లైన "0+000 
నెంతయు నానంద Ex. ఈ పట్టున నగరాజారావు, రాఘవాచార్యుల 
వలెనే బీభత్స १55७४ (ప్రచండ దృక్పసారములచే (ప్రదర్శించెనే 
അ 8900, బొబ్బలతో నెంత మాత్రము చూపలేదు. ఇదియే 
సాతి కాభినయరీతి. HTD. యుద్ధము చేయంబోవుచు రామరాజుతో 
నీ కుమారకు(డనై ° SONS) SY? యని చదువు పట్టున చక్కని 
వ్యంగ్యభావము' నీయన (ప్రదర్శించెను. ఈవిధానము పామరుల, మెప్పు 
்‌ పొందక పోయినను పండితుల గారవమును మా।త్రము Sosy పోలేదు. BH 
నాటక ప్రదర్శనమును బందరులో ము _ రాజు సుబ్బా రాను మెమోరియల్‌ 
సమాజము తరుపున (ప్రదర్శింపంబడినపుడు చూడంగల్లితిని, సగరాజురావు 
గారి (పక్కన నెల్లూరులోని ല്‍ శ్రీనివాసాచార్యు లాషాబీవేషమును 
ధరించెను ఆపావితో ¥ Jom వ్యవవోరమును Ne») QoS Cs 
సరనముగనే యభినయించినాండు నగరాజూరావు, TOIT” శాంత 
శృంగారము లభినయించినపుడు చూపు TENTS సారూప్యము 906 
బీభీత్యములలో౬ జూపజాలక పోవుటచేతను, లక్ష్మణస్వామి DS 
పాత్రమును చక్క-గానభినయించు శక్తి చాలనింవాడగుటచేతను 
నాగరాజుగారి 'పఠాని వేషము TEKS వేషములకంకు నతిశయించినదని 
` శెప్పవలయును. _ పఠానునై చ్యమును, (దోహమును, నగ రాజారావు 
చక్కగ నభినయించెను. . వీరబీభత్సముల నభినయించుటలోను, న్నుగావ 
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STFS జా(లల  (ప్రసరింపంజేయుటలోను, రసావహమేన ముఖ 
ము[దలను స్పష్టముగ (పకటించుటలోను నగరాజారావు లక్ష سیت‎ మి 
గారికి తీసిపోలేదు ۱ 


చిత్రనభీయములో SX oer రావుగారి నల పా(తాభినయము 
మా(త్రము వార్మిప్రసాద రావు; యడవల్లి సూర్యానారాయణ రావు గార్ల 
యభినయముతో సాటిరా తగ్గదికాదు. దమయంతి శకుంతల మొదలైన 
పవిత్ర వ్రీలతో ప్రణయమును నెజపగల వ్యంగ్యమ ర్యాదల ബു Se, 
(పణయ గో 8४०७ గూఢ ఖరులును SK Tar రావుగారికి ۲ 
నలవడలేదు. కాని బావాకుని భాగమున, చిత్త విభ్రాంతి నితరుల. 
కంటు నసమాసనై పుణ్యముతో BW పాదు కాపట్టాభిషే.క 
నాటకములో నగశాజురావుగారు డశరథ వేవము' ననన్యసామాన్య 
(ప్రతిభతో నభినయించి యా నాటకమునకుంూడ గౌరవమును BO) 
ആള వీరు. వన్తుతః యీ నాటకములో OFS మేమియునులేదు. కాని 
దశరథ పా(తాభినయ విశేవముచే నీ నాటకమునకు విశేష గారవమును 
నూత్న రస వై భవమును సంపాదించి పెట్టిరి ఏరు. నల పఠాణి వేవములలో_ 
 యొవనరుచులతోో? జురుకుగాం గానువించిన. నగరాజారావు MOE 
మారుగా దశరథ వేవములో ముఖాద్యవయవనులన్నియు వార్టక్య 
లక్షణములతో 7$ ogi నొందుటయే కాక, వార్థక్య మానసిక 
చివ్నాములగు మతి(భంశము, 'నుపాయ రాహిత్యము OSS, తొందర 
మొదలగు మానసిక జార్చల్యములన్నియు పీరు చక్కగ నభినయించి 
ശം రామునిపై (వమయు నతని నెడబాయలేని బాధయు, 
. వాగ్దాన పరిపాలనాభీమానమును, KOS పెట్టుచుండ - 'నేమియుచేయం - 
జాలని వృద్ధాలాపములను స్వ భా వసిద్ధముగ ఏరు (ప్రదర్శించిరి. రాముడు 
వనవాసమునశై_ వెళ్ళిపోయిన తర్వాత దశరథుండు. పొందిన మనస్తాప 
మును, దుర్భరశ్లోకమును, దుఃఖసమ్ముదములో మునిగిన యతని జీవిత 
"శేషము. (క్రమముగ . వాక్యళూన్యత War శూన్యతలతో చల్ల 
லல்ல, పుతవియోగముతో (ప్రాణములను విడుచుటయు Heo 
, నిరుపమానముగ నభినయించి i756. | 
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నగరాజారావుగారు (ప్రవ్లాదనాటకమున  హీరణ్యకశళివుని 
పాత్రను 0०४७०७१, సామాన్యముగ రాక్షసరాజు బహాుదు ర్మార్లుం 
డగుటచ్చే తన శత్రువగు విన్లువునందు భక్తి జూపు తన -పుత్రునియందు. 
గూడ వికోధమునూపి, బనుక్రూరముగ వ్యవహరించెనని కూచిపూడి 
భాగవతొదుల నాటక(ప్రదర్శనమున నొకనం(పదాయము జనసామాన్య 
హృదయములందు నిలచిపోయినది. అందుచే నాటకరంగమునంధూడ 
హిరణ్యకశిపుని పత్రమును బవ క్రూర మైన,వానిగ (ప్రతిపాదించుట యొక 
సప్రదాయమై పోయినది, హిరణ్యకళిపుండు TCR నను రాక్షస 
| ۵8ہ‎ రాజగుటచే నై శ్వర్యవంతుండు, విద్వాంసుండు, చక్క-నినంస్కా-రి యే 
కాని పామరుడు, మూర్భు(డు (ടാം విద్యాంను(డును నిర్మద్రియ 
PS, బలపరా[క్రమములును గలిగిన మహాసమర్లు(డుగాని యవి لٹ‎ 
గాడతే(డు, ఇట్టి రాజేంద్రునకు సహజముగ సుకుమార గుణములుండునే ' 
కాని సామాన్య రాతసులవలె 35) دک‎ శేరండుగచా 
కాన చక్రవర్తుల కోపముగాని శోకముగాని (వేమగాని నీలిమ ర్యాదల 
తోడను, సంస్కారయుత లలితని ధుత్వముతో నమరియుండును గాని 
' మోటుగానుండవు, రాచపోకడలు వ్యంగముగను లలితభావ 605068 
_ముగ Mow. కాని సామాన్యముగ 068, . (ప్రహ్లాద, నాటకమందలి 
హిరణ్యకళిపుని చరిత్ర కంసుని వంటి దుర్శార్లుని పాపపరిణామమును 
BONA కాదు. ఇందు తౌకిక బలె پل‎ १७३७ ర్యాదలకును, क 8 
జ్ఞానవై రాగ ఖ్రములకును గలుగు సంఘర్ష ణము (పకటింపంయడినది "కా 
యొక నన్మార్గునకు దురా PE గలుగు సంఘర్షణము చూపదు. . 


హిరణ్యకశిపుని ருக்‌ த்‌: బహ கிராத ”وسر‎ 
పరిశీలించి ௭௯% கர. 5699 చి త్తసంస్కారముగల యొకగొప్ప 
మాననీయునిగ-- మూ ర్తీభవింపంజేసినారు నగరాజాఠావుగారు రంగ 
స్థలమున. (SSD BS Bag ' నోటిమాట లెట్టివె నను హృద 
'యములోని మక్కు-వను BOIS (వేమానురాగ పూర్వక మైన 
చేష్టల నప్రయత్న పూర్వకముగ సాగినట్లు వారభినయించిరి. హిరణ్య 
కళిపు నాయన యొక బలమ చాంధదుప్ట. छर 0% ` w*Dosr, 
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'కుమారునీతో' నభ్యిపాయ భేదముగల్లి; ' (ప్రేమించుచు ననునయ పూర్వక 
ముగ - వారింపంజూచెడు ` సోమాన్య "మానవ 'విరృవుగో' చిత్రించి 
(ప్రన్లోదగాధను நீல்‌ విరోధకాలమునుండి నేంటికాలవు నిత్య 
'జీవనములోనికి మార్చి వేసినారు: மாதமான దనపుత్రునిలో మార్పు 
۱ గలుగవచ్చునను నాశాభావములోో 'బుజ్జగించునట్లును, నతని మేలుకోరి 
'జెదరించునట్టును,' నటించుచు పుత్ర వాత్సల్యము RSD మానసమును 
భావగర్భితముగ - నభినయించి చూపిరి చివరకు : స్తంభమున నృసింవా 
మూర్తి 288600 సంద్భమున. హిరణ్యకశిపుడు Mapes (ॐ छण 
మున విజృంభించిన ట్లతండభినయించలేదు. Sox, తన (ప్రయత్నము 
లన్నియు op వైరియుబ్లేశము నెజవేరి విపరీత 205985, 
'దానికిగల కారణమును ல்‌ Bod, భక్తి పభావమునకుందలయుగ్గి తన 
యహాంకారమును 'గోలుపోయినాండు, ఆంత ares PCD TEN 
‘BS తా సంస్మరణ మారంభమాయెను. "ఇట్టి సందర్భమునందు 
‘Seances నిర్విల్ణకతో, MSY Bc యహం కారరాహిత్యమున చేష్టా 
“రహితుల So యుచితమైన ७, ఈ రవాన్య' താടി 
నగరాజూరావుగారు . సందర్శోచితముగ నభినయించి విమర్శకుల 
మన్న నను. ७४३8, - 456883. oy To 
ములు. 'సందర్భములు SSK -బరికించి, .మాననవ్యాపార 
അയ ۔‎ 8००, وک سکن کم‎ moa, రసవిచక్షణతో, .. rd ۶ 
(న్నిగ్రవాముతో, [னாத పుణ్యముతో. నభినయించెడి నటరాజరీతు 
శీర్చడియున్నవి ? 5 A XB. ی‎ ee سے‎ 
o ர 3 a | t > AGO Ae ۱ 
“వీరు యుగంథర పాత్రను గూడ నభినయించి యావోర్యమున ണല്‍ 
“యతను: గనుప్రింపం. కేయుదురు. ൭8 వాచకమును జూవులును (ప్రౌఢ 
'ముగానుండి. మంత్రిగాంభీర్యమును, (WEBI. 'ఈ విధముగా. (ప్రతి 
పాతాభినయరుందును ముఖాంగిక భావ(ప్రకటనము. న్ఫుటముగను, 
` సశ్రమముగను, ODS. స్థుందరములుగనుండి . సామాజిక . 5088: విమర్శ 
HO శారవాదరములకు HH పొత్రమగు.చుందురు.. تا‎ ப டட 


293 


BWT శాంత Day SSO నాటకరంగమున JT Ayo 
చుట నటులకు E Bois కార్య మే మైనను కరుణశ్ళంగార . రసముల 
నౌచిత్యము -చెడకుండ నభినయించుట సామాన్యము గాదు, . దాని 
SH e» గొందరు మాత మే, అట్టివారలో వారిప్రసాదరావు గారు కూచి 

వారి JS పూడి భాగవతుల కుటుంబమునకు. జెంది 1860 (2708 
TH ஜேக்‌ జన్మించి గుంటూరులో నుద్యోగాదులను వేసి 
నాటకకళకుం Sw జీవితమును 1920 సం. చాక ధారపోసి గుంటూరు 
లోనే 7-19-1986 BAI నుమారు 75 ४०,० వయన్సున xou. 
BD ororro భాషలబో విద్య Kesh, BOTH శాఖలో నుదో 8 
చేయుచు నభీవృద్ధి BOSSY, సమయమున గుంటూరునుండీ బదిలీ 
“యగుటచే. నాయుదో Siow, డన నాటక కళావ్యాసంగమునకు 
భంగము KDDS దను భావముతో స్వార్థ త్యాగబుద్ధితో పరిత్యజించి, 
జిల్లాకోర్టులో కావీయిస్టుగా చిన్న యుద్యోగములోంజేరి నాటకకళ నారా 
൫൦൭൫. ఈయన చక్కని శరీరము, ఏశాల న్యేత్రములును గంభీరగ్యాతము 
"రాజపాత్రధథారణకు ത്രയം దగియుండెను. దీనికిందోడు వీరు 
కూచిపూడి భాగవతుల వంశమునకు. జెందిననారగుటచే KATA. 
నయములుగ్గుపాలతోడ నే యలవడినవి. ఏరు గుంటూరులో 1882 నంలో 
స్టాపింపబడిన ఫస్టుకంపెని యను నామాంతరముగల f హిందూనాటక 
సమాజము १6 చిత్రనళీయమ్బు వేణీసంహారము, సారంగధర, వారిశ్చం[ద్ర, 
ECCL శాకుంతల Sox BS . నొటకములలో నాయకపా(్రను 
ధరించి బవాురమణీయముగ, చాక చక్యముతోడ ŞO BS వారు. 
ல்‌ పద్యమున శీ రసమున కే రాగ మెంతవరకుచితముగ నుండునో యా 
'రాగమంతవర శే పాడి పద్య సారస్యమును రాగర B తోం గూర్చి, దాని 
మూలమున -(ప్రతిపదమును. రసవంతముగా .నొప్పునట్టు (ప్రసాదరావుగా 
.రభినయించునట్టి BOBI సాధ్యముగాదు. ధర వరం రామకృష్ణ 
- మాణార్యులగారు WITT EY SN రచించి యాం(ధనాటక HEIM 
ஆவி eo cto కాంగా వారి Dr SOS ముఖ్యమైన २९७७४०७, సారంగ 
STB నాటకములలో నాయకపా(త్రను ధరించి నిపమానముగా నటించి 
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వారి నాటకములకు (పాణము పోయుటచే హరి! (ప్రసాద రావుగారి sous 
నట వితామవాండగు బిరుదు లభించి గండపెండారపారితోవకముగూడ 
జరిగినది. Ea నాటక (ప్రదర్శనములలో గారిక్కు- నటున శెట్టి 
ह 8 యాంగ్లభావలో లభించినదో, యశ్లు రామకృష్ణ మాచార్యులగారి 
_ నాటక (ప్రదర్శనములో వారి (ప్రసాద రావుగారి కట్టి గారవము చేకూరినది. 
०१७४७७ మాచార్యులవారి పాటలను పద్యములను గూడ చక్కని రాగ 
న్వరములతో పాడగల్లి వారి నాటకములకు వీరు గౌరవమును జేకూర్చిరి. 
శాంత DU రాద DY కృరనముల నభినయించుటతో کچھ‎ ஒழ்‌ a? 
సా(మిగారెట్లి సుప్రసిద్ద నటుండో, శృంగార కరుణరసముల నొప్పించుటలో 
హరి (ప్రసాద రావుగారట్టి (ప్రఖ్యాత ४६००४. చతుర్విధాభినయములలో 
వీరాచిత్యమును ముఖ్యముగా గారవించెడివారు. మజియు (ప్రసాదరావు 
గారి నాటకరంగమందలి చూపులు, రాచపోకడలు, నడవడి వా ७95९०, 
TSB ఖరులును రాచకీవిని SIDI, వారి యభీనవిశేవములనే కాక, 
నారి గానాభినయ రీతులందలి లోపములుగూడ నాట్యాదర్శములుగనే 
యెంచబడి పలువురు నటులచే యనుకరింపలుడెడ్‌వి, ४००४० నీయన 
నాటకాభఖినయమునకు SAS OP నాకాలమున నామోదింపం బడెను. 
ఈయన వయసు. చెల్లిన తర్వాత గూడ నల సారంగధర dono 
ధరించినపుడు చాకచక్యముతో కామారదళను (ప్రదర్శింజెడి ` వారు, 
ఇక వీరి దుష్యంత SHOWS పాతములలో వీరి (ప్రాఢణాభీనయము 
చక్కగ (పకటింపం బడుచుం డెను, దువ్యంతుని పాత్రలో (పౌఢశృంగార 
మును వారిశ్చం(దుని పాత్రలో కరుణరసమును నభినయించుటలో 
(పసాదరావు ஸ்கல்‌ ముగ్ధులంచే సెడి వాడు. ఏరు ధీరోడా త్త 
నాయకుల శృంగారకరణ రసముల నభినయించుటలో నిరుపమానులని 
సర్భజన్లాంగీకారము బడసినది. ७०% مک لاڈ‎ నాలుగ BIH 56 
నటనా BS 930039. బొగడని వారు లేరు, 


పీరు నటించు వ్రతిపాత్రయందు నొక D9 Bo యభినయమును 
(పదర్శించుచునే యుందురు. చిత్రనభీయ నాటకమున విదర్శ్భరాజ నగర 
మును నలుండు వర్షించు “ఈ 903 భవమెన్న నద్భుతము” అను రగడను 
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A రనగా బవాగాంభీర్యముతో పాడి సామాజికుల OM రాభిమానము 
లను జూరకొనెడి వారీయన, BISON 5806559 దమయంతిని గోరుచు 
చివరకు తానే నలుండనని తెలువుకొను *“అతివా!దాపలనేలి యను పద్య 
మును చిట్టచిపర ఛాగమును*మా(త్రము వదలి, బవురమణీయముగా 
నూండు నాలుగు మారులు చదివి చివరకు *'యానలుండు 6 నుమ్ము 
బించాభరా? అని పద్యమును y 8 च యనిర్వచీయానందమును 
సామాజికులలో గలుగ జేసెడి ఏరి నేర్పు, తన్న నుకరించు నితర నటులకుం 
గూడ నలవడెడిది కాదు. - హరిశ్చంయద్రనాటక మంగలి చివరభాగమున 
లోహి తాన్యుని శవమును జూచి- “తతహింసతూలికా By చేర్చు, 
మృదుల చేవామా యిది కుమార.” అను న్లీసపద్యమును జదువు సందర్భ 
మున' కరుణరనమును (ప్రలిపాదించుచు వీరగభినయించు తీరు రాళ్ల నుగ్తూడ 
కరగించునేమో యనికించెడిది. Gd శాకుంతీలనాటకమున ° పొసన 
చూడనట్టి Nom? మొదలైన పద్యములంజదువుటలో _ శకుంతల 
, నూహించి యుద్దీపింపం జేయు (SYS రసాభినయ మందలి, నేర్చు 
నిరుపమానముగ నుండెడిది. వయసు ७००86 os oc rss పీకు 
సారంగధర TEM (Kron “ ७७०७७००००५ కరుగుదుమూ, 
` వటషత్రంబుల గోయుదుమా”. మొదలైన . కీర్తనలను పాడుచు 
తోడిబాలురతో విహరించు నభినయ చాక చక్యము Rodos. இல்ம்‌ 
க்‌, லீலை సారంగధరలో PHONG మేర్చడు ఘట్టమున 
“ఎంతటి (४०५०७०७०५७ Bose T° BT యేమరక వారిన్‌ 
వంతలు Boas వేళల చింతించిన బాధ ലെ? అను పద్యమును 
చదువునపుడు ൭ రభినయించు భక్తి భావము (SH Mor తన్మయులను 
7۳۳۵055۵۵۰ (ప్రసాదరావుగారు ధీరోదా_త్తనాయకుల భక్తి శృంగార 
కరణరసముల నొప్పించుటలో బవాు నేర్పరులు. కాని கல்ல త్స రాద 
రసములను మా(ీము లత్ముణస్వామి, రాభువచార్యులు నాగరాజా రావు 
WE SS నభినయింపంజూలడుః, కాన Sonus. యాయన (పయత్నింపను 
కరూడలేదు. ഉദര. 859. వానుమంతేరావ్రుగారు . దమయంతి, 
చంద్రమతి ముదలైన నాయిక ప్యాత్రలను ధరింఇెడివారు, ۲ 
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SOB 'శ్రీనివానన్‌ గారిని: ۵5 యని గూడ బిలుతురు 
పీరు. B వవవంశమున. బుట్టి నెల్లూరిలో DBA సంస్కృ SPL PON భావ 
లలోవిద్య నభ్యసించి' యపాధ్యాయ వృ తిలో నుండిరి. కళాళాలా 
Dares దళలో ൭൭ 1896-1900 సం.ల మధ్య నాటక ప్మాక్రధారణము 
१४०७०७७ తర్వాత వేదం 'వేంక్షట్రాయశా స్త్రీ గారి పర్యవేక్షణ క్రింద 

కందాడై ` చక్కని, నాట్యవద్ధతుల నభివృద్ధి చేసికొనిరి. ൭% छ 
శ్రీనివాసన్‌ 8,898 సిరిసంపదల EH యుండిరి. దృఢమైన 
“శరీరము యంద మైన విశాల నే(త్రములును మంచి విగహముగ లవారగుటవే 
'నాటకమున. రాజపాక్రను ధరించుట Boda వీరు SAAS. దీనికి 
దోడు ఫీరు' సంగీతమునంహాడ చక్కని (ప్రవేశము గలవారగుటవే పద్య 
ములను Wyrm, గంభీరముగను, రసవంతముగను, మనోవహారముగ 
పొడి సామాజికుల. మెప్పింపంగల నైపుణ్యము Ke వారైరి అందుచే 
.వీరియందు నటునకు వలయు సర్వలతణములుండి, Trad (3 
సర్వాంగ సుందరముగ నభినయించుట - 86 d XD యుండిరి, 
ఇంతేకాక 055997 నేయే'- రంగు లెప్పుడెప్పు -. Pads Gow 
వేయవలయునో, టోపాలెట్టు FSO, నాటక దునులపె జరీ 
టాపని మొదలై నవన్నియు DIOS చక్కగ SEY. 0X Sh 
విమర్శనలూ చదివి చేశచరిత్రను జక్కగ నభ్యసించి, నటుల చేశకాలోచి 
తావార్యాదికముల గ్పుర్తించెను வர که کوک‎ ae పరిశీలించి 558 
పాదన విధానమును చక్కని పాండిత్యముతో ఏరు సంపాదించిరి. ఈయన 
అనిరుద్దుండు దుష్యంతుండు رکه دنک‎ (పతాపర్ముదుండు, యముడు, 
హిరణ్యకళిపుండు S Har, రామదాసు వార్తిశ్చందుండు, రంగా 
రాయండు, _(శ్రీనివానుండు.. మొదలగు పాత్రలను ६०६१७१ నటించెడి 
వాడు, ما کاو‎ రాజుపాత్రధారణతో . రంగస్థలము 8 వచ్చినపు డాయ్యన 
അളം, గంభీరవాగ్ష్లోరణియును జూచి STONE. సమాజికులై.నన 
'జమించారులుగూడ ۱ بی‎ Aste, ^ వీరు శ్రుతిలీనముగ 
BOKY: రాగవిన్యాసములతో [1మధురమ్హుగను,: స్పష్టముగను DORE 
MOB SS" GS NB yahoo Yeon Hor నట్లును రనములు చివ్పిలు నట్లును 
കു 


۱ 296 
(ഭ്ര we మధురముగానుండి దాని భావము (ரஜனி 
పద్యములను చదివెడివార్కు కాని పాడెడివాడుకాడు, ఏరు కొంతకాలము 
"వేదం వేంళటరాయ శా స్రీ గారి “ఆంధ ఛాపాభిమాని నాటక - సమా 
జమున. నాటకము లాడి తర్వాత మ(దాసులోని నుగుణ విలాస సభలో 
SoD. వ నాటకమును “గాని ఏరు దన PDD కనుగుణముగా 
సంస్కరించి తీర్చిదిద్దక (పదర్శించెడివారు కారు. ఇట్లు 1921-5 సం,ము 
Ses జరుగంగా వారు BIY కృులుగూడ నగుటచే సహాయని రాకరణో 
ద్యమములోంజేర్రి రెండు సంవత్సరములు కారాగార శిక్ష ననుభవించి, 
చిక్కి Fogo చివటికు విడుదలయైరి. తర్వాత వారు XX HE 
చాధలుపడిరి. వారి యా இன்‌ 8909) యు MSS १8०९8, చివర 
కాయని తిండికింగూడ బాధలు పడవలసి వచ్చెను, పత్య పానములకుంాడ 
సాగ కరవయ్యెను. 8௦82 کا‎ లాభీ మానులు నుదారహృదయులు నాయనకు 
సాయపడిరి. కాని DESE 53००७४४३99 లేకుండెను. జైలునుండి తిరిగి 
వచ్చిన छ एच ఏరు నాటకముల TAB. ح۵ ت۶۳‎ కాలములో 
పీరు కృశించి భూలోకయా(త్రను వాలించిరి. నటులలో నిట్టి నియమ 
వంతుండు, విద్యావంతుండును సంస్కారియు. సుగుణవంతుండు గానరాడు. 


Deo వేయు వేషములన్నింటిలో దువ్యుంతుని sb ق‎ कृ 
- బహానవిశిష్టముగానుండును. ఈయన చక్కని సంస్కృత భాషా ണം 
డగుటచే సంస్కృ అభిజ్ఞాన శాకుంతలనాటక'మును వ్యాఖ్యానములతో c 
జదివి యందలి CAN PITH హృదయమును ۲ 
(గహించిన వారగుటచేతను, సుప్రసిద్ధ సంస్కృత పండితులైన వేదం 
వేంకటరాయశా స్త్రీ గారి ഓറൽ యాయన SS Bee, (క్రింద 
నాంధ్రనాట్య శిక్షనొందుట "చేతను, భరతుని నాట్య శాస్తా ద్యలంకార 
छ Ot SoG పరిశీలించి SESS విధాన్మక్రమమును బాగుగ 
నభ్యసించిన వారగుట WIM రసజ్ఞహృదయముతోడను నాచిక్య 
పరిజ్ఞానముతోడను, రసవ్యాఖ్యాన GOWN, పండిత మనో 
రంజకముగ నభినయించి, FOTN భావములకు మెజుిగు పెట్టి (ప్రాణమం 
సోసెడివారు, . లందుచే.వీరు. సారి (SAS TBD Nr ناما‎ 
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భారణమున నొకవిధముగ మించెడివారు. యడవల్లి నూర్యనొరాయణ. 
ఏరి ననుకరింపంజూచి మైలు దూరములో నుండెడి వాడు. 


| దొరస్వామిగారు కాళిదానుని భావములకు (ప్రాణము పోయు. 
సంకల్పమే గబ్లియుండిరి గాని పామరులగు జనసామాన్యము పాదయ 
ములను రంజింప జేయుటనై యడవల్లి సూర్యనారాయణవలె జూవళీ 
పాటలతో నభినయించుట వీరి ०३६६ ७०४) 880 గాదు, ఈ విషయ 
ములో విజయనగరమున അഭ మహో రాజులుంగారు సంస్కృతీ 
തലയ അമാ నంపదాయమున 3038 దొర స్వామిగారి 
యభినయము. సానూజికులను సంస్కారయుతులం “జేయుటయే 
యభినయ . (ప్రయోజనమని వీరి యు'ద్దేశముం 


మొట్ట మొదట దుమ్యంతు(డుగా దొరసా(మిగారు SOK 23553 
(పవేశించునపు ETE DEN బలపౌరువములతో DS, De బహు . 
గంభీర రూపముకోలానంబడి, మునిజన (98 నమున ठग మృగమును | 
జంప వెనుకాడుటను నాశ్రమ మర్యాదానుకూలముగ  జరిపినట్లుగ 
NE నభినయించిరి. Sf (పవేశించునపుడు . 
ROS నూచకముగ నాయన می98۷‎ ஷ்‌ 28൧ తన 
వినయమును BO) onu సముచితముగ (ప్రవ ర్రించెను. శకుంతలా 
జన్నన్ఫత్రాంతమును చెలులు వినిపించు నందర్భమున BÉR సరసము 
గను సార్లకముగను నటించి (ప్రణయ వృత్తాంతముల నవగాహనము చేసి 
కొనుచు పీరుసాభ్యిపాయకముగ నభినయించెను. 609589௦08 500% 
` విదూవకునితోం“దన. (పణయగాథను ശാട്യം 853९0978 
యభీనయరీతి బవు నివుణముగా నున్నది, భావగాంభీర్యము, పర్యా 
లోచనమును (పకటించుపట్ట DR Ses నటించిరి. పంచమాంక 
మున .శకుంతలాతిరస్కార ఘట్టమున దుష్యంతుని డోలాందోళమానన 
మును దొర సా(మిగారు 505538088 జూవీరి ఈ విధముగ ToS 
నాటకమున దుష్యంతుని పాత్రము _ననితర సాధ్యముగ ఏరు -.నటించి 
సాటిలేని. ६109 - (ప్రతిష్టలను Xr$oQ8. ఇళ్లు యితర పాత ధారణమునం 
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Kents వీరు నొప్పప్రతిభతోడను, వివేకముతోడను, :నొచిత్యపరిపాలనము. 
“తోడ నాయా [So సాక్షాత్కరింపం జేసిన ట్రభినయింపలోల్లిరి, ۱ 


y. ICI నూర్యనారాయణశావుగారు గుంటూరు నివాసియె, 
యందలి సుప్రసిద్ధ నటులగు హరి (ప్రసాదరావుగారి నాదర్శముగా పెట్టు ` 
879, వారి ననుకరించి యాయన ధరించు నాటక ടയ వేవముల 
Xe Sos పరమార్థ ముగా నెంచుచుండెను. ఈయన. ഉ 8४(छ ९ + 
కుటుంబమునకు. జెంది చక్కని చేవాము నంద మైన నేత్రములు, ODM. - 

- యడవల్లి "మైన నడక, బింకమైన చూపులుగల్లి రాజవేవము వేయు 
నూర్య నారాయణ నటుడని చెప్పం SASH యుండెను, ஆகிய విద్యా. 
వంతుల వంశములో? బుట్టి కొంత సిరిసంపదలు XD, . 670623. 236 
శాలలో Trl Wor భామల నభ్యసించి, పద్యములను హృదయరంజక ముగ 
TXB వుణితోం బాడ గల శ కి సంపాదించి నాటకములలో వేషములు 
వేయును త్సాహముతో, విద్యాభ్యానమునకు 86 ര്യം (ప్రసిద్దనటుల 
యభినయ వి శేషములందును (ప్రఖ్యాతీగాయకుల గానసభలందును శ్రద్ధ 
వహించి ధన వ్యయ(ప్రయాసములకు அக సాధన చేయుచుండెను, 
ఇందుచే నీయనకు (ప్రతిభకుంకు ३5) f ear me విశేష (ప్రయత్నము ` 
BIB దన ०5 0४००४ సాధింపవలసిన അന്താ, ఈయన రాఘవా. 
TB, STAIN SS DSS విద్వాసంస్కారముగాని (ప్రతిభగాని " 
లేనివాండగుటచేతను, کی دص‎ రావు, నాగరాజారావుగార్లవలె జన్మతః 
నాట్యకళాకోవిదుందు గాకపోవుటచేత నెరువుసాము లలో (పకాళింపవలసి 
వచ్చినది. ఈయన మొదట 1910-5 సం.లో గుంటూరు SY moss? 
కంపెనీతో నటనాభాస్య మొనర్చి (గయోపొఖ్యానములో) అర్జునుండు, 
FS OK Seas, യാള്‍, TS, (వేణీసంపహారములో) 
దుర్యోధనుండు దువ్యంతుండు మొదలై నవి WO Sass org వేయు”. 
۱ భూమికల 50 06830 ధరించి, సర్వవిధ ముల "వారిని ననుకరించుచుండెను, | 


- 


o കക. ఎడవల్లి నూర్యనారాయణగారి. యంత SPO 
००६१४८ లేడు. ४ ९8२७४४०२ $80) జమింద్రాషులగు నూశరాణేని: 


| 266: | 
వంకట పాపయ్యారావుగారు- 1919-5 5௦-45 (ప్రాంతమున, జీజవాడలో. 
నెలకొల్పిన ൬8? నాటక నమాజములో 969 (పథాననటులై ` 
నాయకపాత్ర చేయు సౌకర్య మలవడినతోడనే యీయన ടു 
చేతిలో బడినది, ` ఒకొొ-కళని బోగ భాగ్యములు తానాశ్రయించుకొనిన 
సంస్థలపై నాభారపడి యుండును. (9^ ái త్త తెరలతో, క్రొత్త 
(కొత్త १5887, ی‎ di^ త్త ముఖమల్‌ mod దునులతో, ०६६ 
தன்ம FS నటుల BOS Bows యాహర్యము గావ'లెననిన్క' నొవిథ 
మైనవన్నియు సిద్ధముచేయు రాజాగారి : నాటకనమాజములో నటుల 
కోరికల “RSENS BERZA కాను. ^ అందుచే و ین موی‎ 
¥ 8 ७१७००० లేకుండ నభినయించెడివారు. qd స్వేచ్చ్భాపరిసరములలో 
పోత్పహిఠిపంబడినం నటులకు. గొంత చేరు వచ్చుటలో నాశ్చర్యముండదు.. 
మైలవరం కంపెనీలో సూర్యనారాయణ సావి త్రినాటకములో సత్యవం 
తుండుగను; (ౌపదీవస్తాపహరణములో దుర్యోధన పాత్రయు,. (B ஐ. 
తులాభారమున (9 ஜல) శాకుంతలనాటకములో -దుమ్యం 
తుని భూమికయు ధరించి సామాజికుల  యభినందనములను. ww 
గొనెడివాడు. ఈయన core కాలపు వెలమదొరల వేవభావలు, * విప 
85൭ మర్యాదలు, SEY, 8D ననుకరించుచు, SAG TAH. 
' లాంభనమని ` భావించి వానినే నాటకరంగమున రాజవేవముతో నను 
కరించువాయు.. కాని పురాణకాలమందలి ధీరోదాత్త నాయకుల. నర్థము. 
చేసికొని, ఛావనచేసి னாடு శీలమున -కనుగుణముగా నభినయించుట . 
కాయనకు 4518 రానువాచారి, కందాడై దొరస్వామిగార్ల వలె విద్యా. 
నంస్కారముగాని ox പ്പും, WATTS), ముంజు 
श्छ ह) రావు వార్మిపసాదరావు గార్ల వ లెనవాజనాట్య IFTA 
wee. ఇందుచే కొన్ని చట్యా-లలో, “పోయెనయ్యా, నా'పొలతుల 
మున్నా!” మొదలె న బాపట్ల శాంతయ్య గారి పాటలతో, ' Dos 
వేవముల FY 'మాదిరి పనందుగనే To BAT, - Frodo 
నాటకమున నితడు తెలుగు పద్యాలతోయాంటు సంస్కృతీ శ్లోకములను 
గూడ The యొకవిధముగ. ఛాందస oS) పండితులను, మరియొక 
DS SX HORE zo ن‎ చదవని జనసామాన్యమును. 5०) تق‎ 
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869), సంతో మీంపంజేయువాఢు, కాని విమర్శకు د‎ యనౌచిత్యమును 
గర్ధింపకుండ SORA TG,  ద్వితీయాంకమున. విదూవనునితో 
శకుంతలా (ప్రణయ ॐ) Todas డెలుపునెడల దువ్యంత Ebra 
యగు. సూర్యనారాయణ “చరణమునం (గుచ్చుకొని 9705920527 
అను పద్యమును జదువుచు, కాలెత్తి ७००७९७, తన యు_త్తరీయమును 
Bin కొమ్ములకుందగిలించుట ' మొదలైన చేష్టలతో నృ త్రమండలి 
విషయాభినయమునుజేసి చూపెడివాండు కాని .రసాభినయనమున 
Oy Sto మూపరాదనెడి యౌొచిత్యమును గుర్తించెడివాండు కాడు. 
దీనిని విమర్శకు లేవగించుకొనినను పామరులు నూ(త్రము సంతోషి వెడి 
వారు. సావితినాటకములో సత్యవంతుండడవిలో నివాసము చేయునపుడు 
కూడ ` పట్టుదస్సు ७४ ధరించి, వెండిగొడ్డలితోం ஐல కొట్టుచు యమ 
పాశబద్ధుం డై నట్లు చూపుట యీయన కనాచిత్యమని తోచలేదు. 
రామదాసు నాటకములో చాను. రామదాసు వేవమృను ధరించియు 
రాజకీవులను മേഹ DAI நா, (ద్రాపదీపస్తాపహరణ 
నాటకములో. చాను దుర్యోధన పాత్ర నభినయించుచు 0०७४०56 
లేని: దీర్ధస్వగతము ETID గూర్చుకొని తన యభినయ (Ng 
soot (രരം పాటుపడెడివాండు, 'మొత్తముమింద ഇല്‍. 
Bos 'హుంగామాతో Wor నేయున్న దనికించెడి ok తన ప్రతి 
పా(కాభినయమునుగూడ. ` ఈయన వేవమెంత ठ ര്‍്കോം% 
నుంజెడి దన్న మద్రాసు మొదలై న దూరపు ముఖ్యపట్టణాలనుండి గూడ, 
DBS ధన Sg ൽ లెక్క చేయక వచ్చెడివారు _వేశకులుం 


కాని మైలవరం నాటక సమాజము పడిపోయిన వెంటనే .నూర్య 
నారాయణ పని నీళ్ల లోనుంచి இ వేసిన చేపవలె Nona. ఆయన 
श्छ हु (ము ஐ టపడినది, ఆయన నాటక వాచికాభినయము HE భాగ 
వతులవలె ఏథులలో నిత్యసంభాషణలలో (ప్రత్యక్ష مد‎ Big BA. ७०७ 
టితో నాయన, కీ ర్తి :పతాకకు పతనము వచ్చినది. விதக்‌ ఈయన 
“యభినయమందు ട്ര ४५४. సిద్ధి నొంధిన OF ఇణస్వామి,. 5% Ter ए 
0998376 నట Bptoo పొంతంజేర : నేరండు, రూపములో. (ప్రసాదరావు 


'నకుచొలదు. ന്യം ७० छ రాఘవోచారి 
నిరాఘాట నంచార మొప్ప NI ch. ఆంధ్రగీశా F3 పద్యార్థ ముల గీతికా 
వ్యాఖ్యానములో పొపయ శాస్త్రీ, RO SAS rR. జగ్గ రాజు 
గోవింద శాస్త్రీ, od ट రంగోచిత دي‎ Se సమన్వయ 
మబజుంగండు, ൭ యో లశ్షుణాంశములు మాత్ర మొక్క చోట 
۱ êa వించి, 33509) సొంపులూలకించు A టపూర్వ నటనా ۹ء‎ 
సముచ్చయను సూర్యనారాయణలో నొప్పియున్న ది.’ ఇందులో 3௮ 
యొకటి రెండు లశ్షణములున్న അ తెలుంగు నటులలో సామాన్యముగ 
SPAB యొష్పూచున్నారు, ఆంధనటులలో సూర్యనారాయణ పొంది 
నన్ని రాజననా నము లందికొనిన యితరనటులు. లేరు .ఇందుచేతశే 
` యీతశతనివంటి యదృష్ష శాలి యాంధనటులలో deis 33585. 
ఎంత శృంగార రసాభినేతయని గొప్ప జేరు: TAS 5602 
హార్‌ (ప్రసాదరావు కందాడై (శ్రీనివాసన్‌ ராக்கி? మాత్రము 
సమానుడని పండిత విమర్శకులు SS మనలేరు. ఇంక శృంగాకేతర 
రసముల నభినయించుటలో తనకే యభిమానము లేదు; ४७७७ 
ముండు నింక, 35525௦ థియేటరు ముగిసిన తర్వాత ഉ శేలూరులో 
میج‎ నారాయణ రావుగారి సీతారామాంజనేయ నాటక సమాజమున 
నభినయించిరి, . 


ത്ര బీభత్స మిశ్రరసా వేశాభినయ మొక oS mst, 
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त, അ, IPB, aa, ufo 


చ - A e 


“mrs 


5 


౨౨, ‘RB 363१ 007४० seve 8७०७७७७ ఛిన్న $२०७०.०४" Hed 
^ 2۰۵ ۱ 


அ, ர ९९४८३7, sod चन, 7 శుఖమెందెగేద్విశియ Ray 
దేశిళింకేరేగెల్నే తళ్ళుదే? 3౨ 


39, (ADULT Sono பே Daw, 700५8080७7 మోడువరో.' * 


ఈ ERARA ७०७०० Os, weds, வில்‌, 59,2202 0൪ 
wr 2 నే, FFAA od TAN യ്യ, ఈ 068009 
०००७0०७ get) ரோல்‌ woh mag raw, கிரில்‌ ७१४ 
3962 866086) Aor arid 3९८७ devs, nt. మెణినేవ్చగేళల్లి 
శెలవు బరియ 3931904080), Fos 33௨03712௦8 BAW 
శెలవు అధథం౯ంతేరన్మానాలంశారేగేళల్లి బరతళ్ళ meg, నిశయవాగిరబయుదు, 
ळे टण wih నాడేగుడిగెళాగినె, கஷ்ட జోవుక్కారవాగి ४७३0३8९ 
AO, by, கந்‌ యుళ్ళవాగినే అమూల్మవాగివే, 


റ, కోరా. సభా, Gi, 2९३, அ, 3.۳۵, సభా மீம்‌ ove, 
2, కళా, నభా லில்‌ 0۰ 


| 9 620۵ (Imo. 


۱ 1 ۱ 
aj)? مم‎ കാരം. 
Continued from AOR Vol. XVII (1960-1961). 


0+08 71 سس‎ 
കെ എന്‍ എഴുത്തച്ഛന്‍, 


GOO 


VIII. പുള്ളിമയങ്‌*കിയല്‍' 
297. 


ഞകാരൈ യൊററിയ amo¥ldaciad മുന്ന 
०६३६2 ஹை] വേറവമൈ ക്കണ്ണം 
വല്ലെഴു ത്തിയൈയി നവ്വെഴുത്തു മികമേ 
യുകരം mam ലാവയി mom. 


പൂധ്യപദം ഞകാരാന്തമായ ഒരു കിയാനാമമാവുകയും പരപദം 
ഖരംകൊണ്ടു” ആരാഭിയ്മച്ഛകയും ചെയ്താല്‍ അവയ്ക്കിടയില്‍ വിഭക്തി 
ബന്ധസന്ധിയില്‍, ഉകാരം ചേത്തതിന്നു ശേഷം ഖരം ഇരടിയ്യച്ഛം 


ഉരിഞ” + കടിതു = 00 _ەہہ ج‎ ച്വിരമൈ. 
298. 


ഞനമവ വിയൈയിനു gao നിലൈയും 


പരപദം ற, 2, വ ഇവകൊണ്ടു തുടങ്ങിയാല്‍ നടുക്കു 
ഉകാരം മാത്രം കേക്കും 


ഉരിഞ്‌ + ഞാന്‍റതു = ഉരിഞ, ۰ ഉരിഞ, വലിതു 
ആടി, 
299 


നകര വിറതിയു മതനോ ७७00. 


1. പൂവ്വപടം വ്യഞ്ജനാന്തമായാലത്തെ സന്ധികായ്യും ഇതില്‍ വിവരി 


qme, 


2 
പൂവ്വപദം നകാരത്തില്‍ അവസാനിച്ചാലും നില ഇത്തുതന്നെ 
(പരം ഖരമായാല്‍മാത്രം ഉമട്ടിയ്മു്ഛം ) 


'പൊരുന്‍ + കടിതു = പൊരുനുക്കുടിതു: പൊരുനു. ۰ 


900. വേററുമൈ ക്കുക്കെട വകര നിലൈയും. 


വിഭക്തിബന്ധസന്ധിയില്‍ ഉകാരത്തിനു പകരം അകാരം 
ചേക്കം. | 


പൌരുന്‍ - കടുമൈ = ۰ 
801. വെരിനെ ണിവതി മുഴുതുങ* കെടവഴി 
വരുമിട ണടൈത്തേ മെല്ലെഴ ത്തിയര്‍കൈ. 


“വെരിന്‍ agam പൂറ്വപടത്തിന്നു പിന്നില്‍ കചതപങ്ങറം 
വന്നാല്‍, നകാരം ലോപിയ്യകന്ന ഘട്ടത്തില്‍, അനുരൂപമായ അനു 
നാസികം നടക്കു വരും. 


വെരിന്‍ + ௮௨௦௦ = വെരിങ്‌കറൈ. மணை. 

( വെരി൯-മുതുക്‌ ) ا‎ 
808. ലയിന്‍ വല്ലെഴുത്തു മികതലു മുരിത്തേ. 
മുന്‍വിഷയത്തില്‍ അനുനാസികത്തിന്ന പകരം iio വരാം. 
വെരിന്‍ + കുറൈ-_-വെരിക്കുറൈ. 90010 وه(‎ ۰ 


808, ണകാര olam) വല്ലെഴു ത്തിയൈയി൯ 
5८6000 മാകും വേറവമെമ പ്പൊരുട്‌കേ 


വിഭക്തിസന്ധിയില്‍ அவவை പരമായാല്‍ പദന്ത്യ 
ണകാരത്തിന്ന ടകാരാദേശാ വരും 

and + കുടം = ۰ 

(०5०5०, as തൂത തുടങ്ങിയവ തമിഴിലേ ഉള്ളു വെന്നു ലീചാ- 


തിലകം. സൂ. 49 ado വൃത്തി നോക്കുക) 


304. ആണും പെണ്ണു ९०००७७0 യിയര്‍കൈ : 


3 
ആണ്‍, പെണ്‍ ഈ ௨௭௨௯௦௦ സന്ധിയില്‍ അററിണപ്പുദങ്ജറം 
പോലെ പെരുമാറുന്നു. (മാററമൊന്നും വരില്ല). | 


ആണ്‍ + കൈ ടഞ്ണ്‍കൈ. പെണ്‍ചെപി, 


305. ആണ്‍മര ക്കിളവി യരൈമര ۰ 


വൃക്ഷംത്ഥകമായ “ആണ്‍? അതേ അത്ഥം കാണിക്കുന്ന 
° ஸை ° എന്ന പദംപോലെയാണു സന്ധിയില്‍. 


ആണ്‍ + കോട്ടു” = ആണംകോടു”, ആണങ?്‌കോടു” ( of 
സൂ, 284 ( | 


ആ അഴിഞ്ഞില്‍ (അങ്കോലമരം). അരൈ അരയാല്‍, 


806, വിണ്ണ്ണെന ०५७७००१ കായ പ്പെയര്‍വയി 
നുബ്ൈയു മുരിത്തേ യത്തെന്‍ ചാരിയൈ 
ചെയ്യൻ 2099800) റെറാഴില്‍വരു കാലൈം 
സ്ഥലാത്റകമായ “വിണ്‍ ? ആണു? odo eam lod, അതിന്നു 
പിന്നില്‍ ക്രിയ. വന്നാൽ, കവിതയില്‍ “ അത്തു ' എന്ന ഇടനില 
ചേക്ടം, 
വിണ്ണത്തുക്കൊട്‌കും ۰مہ‎ 


വിണ്‍ + കൊട്‌കും =ailend + അത്തു + കൊട്‌ കും. 
807. തൊഴിര്‍പെയ angio ന്തൊഴിര്‍പെയ മിയല, 


(ണകാരാന്തമായ) എല്ലാ ക്രിയാനാമങ്ങളും ഞകാരാന്തങ്ങളെ 
പ്പോലെയാണു”. അതായതു“, പരപദം ഖരംകൊണ്ടു തുടങ്ങിയാല്‍ 
و‎ 20000 ആ ഖരത്തിനു 8००४ jo. ഞ, ന, മ, വ ഇവ പരമായാല്‍ 
ഉകാരാഗമം മാത്രം. 


മണ്‍ + asig = മണ്ണക്കുടിതു: മണ്‍ + വലതു =a വലിതു. 
908. കിളൈച്ചെയ രെല്ലാങ” കൊളത്തിരി പിലവേ, 


സമൂഫവാലിയായ ണകാരാന്തപദങ്ങറം മുമ്പിലിരുന്നാല്‍ പൊ 
യുവില്‍ സന്ധിയില്‍ മാററമില്ല. 


A 


gamê + കടി--ഉൃമണ്‍കടി; ഉമൺചേരി. (gamd, pamo 
> ഉവര്‍മണ്ണന്‍_ഉപ്പണ്ടാക്കുന്നന്ന ഒരു ജാതിക്കാരന്‍), ' 
809. ७००३७७९ ००७००७) യെണ്ണെ നുണവുപ്പെയര്‍ 
വേറവമൈ യിയര്‍കൈ നിലൈയലു മുരിത്തേ `. 
ഭക്ഷ്യയവാചിയായ and’ എന്നപദം വിഭക്തിബന്ധമില്ലാത്ത 
സന്ധിയില്‍ 'വിഭക്തിസന്ധിയിലെപ്പോലെ പെരുമാറും. അതായതു, 
പരപദം ഖരംകൊണ്ടു തുടങ്ങിയാൽ ചിലപ്പ്യോഠം . 8௮0௦௦ ടകാര 
മാകും, ۲ 
دوہ‎ + കടിതു - എട്‌കടിതു അല്ലെങ്കില്‍ എണ്‍കടിതു. 
(എണ്‍ --എംം, ogee’). 
810, മുരടന്‍ റൊഴിര്‍പെയര്‍ മുതലിയ ണിലൈയും. 
‘gob? എന്ന ക്രയാനാമമാണ്‌” പൂധ്പപദമെങ്കില്‍ സന്ധിയി 
ലുള്ള മാററം മുന്‍പറഞ്ഞപോലെത്തന്നെ ( cf. സൂ. 148, 9085. 
മുരണ്‍ + കടിതു, മുരണ്‍കടിതു. മുരട്‌ കടുമൈ. 
) വേറവുമൈപ്പണച്പിയില്‍ മാത്രം ടകാരാദേശം j അല്‌വഴി 
പ്പുണച്ചിയിലില്ലു). 
811, മകര വിരതി വേറവമൈ യായി 
౦౧౦౨ ക്കെട്ട വല്ലെഴുത്തു മികമേം ` 


പൂര്‍വപദം മകാരാന്തമാവുകയും പരപദം ഖരംകൊണ്ടു തുടങ്ങ - 
കയും ചെയ്താല്‍ മകാരം ലോപിയ്യു്ഛം; പകരം അതേ ഖരം വരികയും 
ചെയ്യും 

മമാ + തോല്‍ ജഃ മരത്‌ + തോല്‍ ---മരത്തൊല്‍. 


919. അകര ആകാരം 043958" കാലൈ 
യീറവമിചൈ യകര നീടലു മുരിഞ്ഞേ. 
പരമപദം അകാരംകൊണ്ടോ ആകാരംകൊണ്ടോ തുടങ്ങുകയാ 


ണെങ്കില്‍ പൂര്‍വ്വപദാനുസ്വാരത്തിന്‍െറ മുമ്പിലുള്ള, അകാരം 6०६) 
കമായി (വിഭക്തിസന്ധിയില്‍) നീട്ടാം. 


ర్‌ 


മരം + അടി = 200 അടി. കുളം + ആംപല്‍---കുളാ- மும்‌ 
(ആമ്പലിനന്‍െറ ത്ആകാരം ഫ്രസ്വമായിത്തികന്നു)ം 


819. മെല്ലേ? 0009 മൊഴിയുമാ waca | 
ചെല്‍വഴി യറിതല്‍ വഴിക്ക .ത്താനം 


പൂര്‍വ്വപടത്തിനെറ അന്ത്വമകാരത്തിന്നു പരപ്പദം 0 
ണെങ്കില്‍ (വിഭക്തിസന്ധിയില്‍) സവള്സ്റാനുനാസികം വരുന്ന സ്ഥല 
ணு. അതു പരിചയത്തില്‍നിന്നറി 


കുളം-കരൈ = കളങ്*കരൈ അല്ലങ്കില്‍ കളക്കരൈ. (cf. മല 
കുളുങ്ങര; കുളക്കര) 
814, wy മരപ്പെയര്‍ വിലൈമര വിയറേറ. 


വൃക്ഷാത്റകമായ * ഇല്ല”ത്തിജന്‍റ നില അതേ അത്ഥം കാണി 
Bam * വിചൈ'യിനോട (cf. സൂ. 283) തുല്യമാണു” ( സവണ്ണാനു_ 
നാസികം നടുക്കു വരും) 

ഇല്ലം തോല്‍ = ഇല്ലന്തോല്‍ 


(ജ്ജൂം---തേററാമരംം വിലൈ---വിശമരം)ം 


318. ` അല*വഴി യെല്ലാ ७2688७०७७०. 


അല്‌ വഴിപ്പണച്ചിയില്‍ പരഖരമനുസരിച്ചു പൃവ്യമായ മകാരം 


അനുനാസികമായിത്തിരും 


മരം + ഛിറിതു(മരഞ്‌ + alam) മരഞ്ചിരതും 


816. manad കിളവിക്കു அற்‌ വരിണേ , 
മുതണിലൈ യൊഴിയ മുണ്ണവൈ കെടുതലും 
വമൈനിലൈ യിന്‍റേ യാലിരി whos 
മെല്ലെഴുത്തു alam ലാവയി നാനം 


- 7 1 € 3 
Sead’? പരമായാല്‍, ° അകം? എന്ന പടത്തിലെ “കം 
ഐച്ഛികമായി ലോപിയ്യച്ഛമെന്നു ആഷയ്യന്മാര്‍ പറയുന്ന “കൈ” 
യുടെ മുത്തില്‍ വഗ്ലാനുനാസികവും (68° )പരും 
അകം + കൈ = അങ്‌ കൈ അല്ലെങ്കില്‍ അകങ്-കൈ 


0 


817. ഇലമെന്‍ കിളപിക്കു வவ കാലൈ 
^ നിലൈയലു മുരിത്തേ ചെയ്യൂളാന. ا‎ 


£ ஜவ௦? എന്നതിന്നുശേഷം “പടു? വന്നാല്‍ കവിതയില്‍ 
മകാരം ലോപിയ്ക്കാതിരിയ്യ്ഛകയും es. —— 
t ഇലം പടു പുലവരേററ കൈ றைய, ° 


918. അത്തൊടു ചിവണു മായിര omlaa) 
യൊഞ്ഞ വെണ്ണ മ൯വരു കാലൈ, 


> യിരം ' എന്ന പടത്തിനു ശേഷം moa joao വന്നാല്‍ 
(മകാരം ലോപിച്ചുശേഷം) ഇടയില്‍ ° അത്തു” ? എന്നാഗമം. 


ആയിരം + ഒ൯൨--ആയിരത്തൊന്‍വ. ആയിരത്തൊമ്പതു, 


819, അടൈയൊടു തോന്‍റിനു amemo otoo. 


* ആയിരം ’ എന്നതിന്നു മുമ്പ ഒരു വിശേഷണം ചേത്താലും 
നില ഇതുതന്നെ. 


പതിനായിരത്തൊന്‍വു; ആറായിരത്തൊന്‍വ. 


920. അളവു നിറൈയും വേററുമൈ wwe. < 


> ആയിര ?ത്തിന്നു ശേഷം അളവു", തുക്കം ഇവയെ സംബ 
ന്ധിച്ച പദം വന്നാല്‍ സന്ധിയിലുള്ള മാററം വിഭക്തിസന്ധിയിലുള്ള 
പോലെത്തന്നെ. | 


ആയിരം + తప E EAS: 
(  “മരത്തോൽ ? സൂ. 511 ) - à 
321, പടര്‍ക്കൈ sa xom മുന്നിലൈ പ്പെയരു- 
600098668" AARC പെയര്‍നിലൈ ക്കിളവിയും 
ചേററമൈയായി നുരുപിയ നിലൈയു 
മെല്ലെുത്തു Alam ലാവയി നാന. 
പ്രഥമപുരുഷ സര്‍വ്വനാമം ( “ എല്ലാരും ” ) , aw jaa imo 
സര്‍വ്വനാമം ( “എല്ലീരും ”) و‎ ഡ്രസ്വമാക്കിയ സര്‍വ്വനാമങ്ങരം (താം 
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നാം, യാം ഇവയുടെ ) എന്നിയാണ്‌” പൂര്‍വ്വപദമെങ്കില്‍, വിഭക്തി 
സന്ധിയില്‍, വിഭക്തിപ്രത്ചയയങ്ങറം പരമായാലത്തെപ്പോലെയാണു 
മാററം. മകാരം ലോപിയ്യുച്ഛകയും mea രൂപത്തിലുള്ള mommo 
സികം വരുകയും ചെയ്യും 

എല്ലാരും + കൈ = എല്ലാര്‍തം + കൈ ۔‎ ഉം എല്ലദര്‍തങ” 
കൈയും. എല്ലീര്‍നങ"കൈയും. തങ”കൈ, നങ്‌കൈ, AB’ ssh 
(താം, നാം, യാം, ഇവയുടെ ഹ്രസ്വരൂപമാണ്‌” തം, നം, എം 
. എന്നിവ. cf. സു. 189 ) | 


(oMpjodmo, എല്ലാര്‍നും ഇവയെപ്പ ററി ay. 192 നോക്കുക) . 


222. mga കളപ്പി നിയര്‍കൈ യാകുംം 

വിഭക്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ മുന്‍പറഞ്ഞവ പൂഠ്യപട 
മായാല്‍ മാററമൊന്നും വരില്ല, 

എല്ലാരും + ചിറിയര്‍-— എല്ലാരുഞ്ചിറിയര്‍, 

928. mopje കിളപ്പിനും വേറ൨മൈ BEM 


മെല്ലാ മെനുംപെയ രുരപിയ ണിലൈയും 
വേററമൈ യല്‌വഴി ച്ചാരിയെ നിലൈയാതും 


എല്ലാം” എന്നതാണ്‌ പൂര്‍ധൃയപദമെങ്കില്‍ വേറവമൈപ്പുണര്‍ 
യിലും അല" ലഴിപ്പുണര്‍ച്ചിയിലും വിഭക്തിപ്രത്വയം പരമായാല 


ത്തെപ്പേോലെയാണു” രൂപഭേദം. അല വഴിപ്പുണര്‍ച്ച്‌ ஸ்‌ ഇടനി 
ചേക്കുകയില്ലെന്നു ۰ 

എല്ലാം + കുറിയ + ഉം--എള്ലാക്കുറിയവും. 

(ഒടുവില്‍ ‘po? വരുന്നതിനെല്പററി ay. 190 നോക്കുക), 


. 824, മെല്ലെഴുത്തു മികിനു മാന മിലൈ, 
മു൯വിഷയത്തില്‍ ഖരത്തിന്നു പകരം അനുനാസികം. ചേക്കു 
ന്നതിനും വിരോധമില്ല, 


എല്ലാം 4- കുറിയ ഉം എല്ലാങ്‌*കുറിയവും; എല്ലാന്തീയവും, 
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ന നനന ന seid 


்‌ എല്ലാം” എന്നതു ഉയര്‍തിണയാണെങ്കില്‍ വിഭക്തിപ്രത്യയം 
പരമായാലത്തെപ്പേറലെയാണു” സന്ധി. 


തല്ലാം + കൈ ട എല്ലാ + നം + കൈ--ഉം-എല്ലാ നങ്ക” 
കൈയും, | i i 

“എല്ലാം” ഉയര്‍തിണയാണെങ്കില്‍ ° വരവു” വിന്നു പകരം “നം” 
ഇടനില വരുമെന്നു സൂം 191 പറഞ്ഞിട്ടുള്ളതു നോക്കുക (۰ 


920. നമ്മെ നൊരുപെയര്‍ മെല്ലെഴുത്തു alae. 

“നും? എന്നാണ്‌” പൂര്‍വ്വപടമെങ്കില്‍ ( വിഭക്തിസന്ധിയില്‍ 
മകാരം ലോപിച്ചതിന്നശേഷം ഖരാക്ഷരം വരുന്നതിന്നു പകരമായി) 
അനുനാസികം ചേക്കും- 

നും -j- 865—068" കൈ ۱ 

۹ ef. മരക്കോടു, മരത്തോല്‍ സൂ. BLL. a. aj. ബകൂവലനമായ 
‘Mold’ പ്രഥമേതരവിഭക്തികളില്‍ “നും? ആയിത്തീരുന്നു. 
എന്നാല്‍ അടുത്തസൂത്രത്തില്‍ പ്രക്രിയ മറിച്ചിട്ടതായിക്കാണാം; ചൊ 
തികാരം സു. 148 ലും ഇതേപക്ഷം ആവത്തിയ്യകന്നുണ്ടു്‌ ), 


827, ஈதுல்‌ aces’ 6ھ‎ ചൊൌല്ലങ” കാലൈ 
യുക്കെട MIO മെയ്‌വയി mlao 
ഇയിടൈ നിലൈഇ യീവകെട രകര 
loa” വേണ്ടും പുള്ളിയൊടു പുണര്‍ന്തേ 
மடம்‌ മൊഴിവയി നിയര്‍കൈ യാകും, 


വിഭക്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ “നും ? എന്നതിലെ ‘2’ 
വിന്നു പകരം ‘mv’; അതിന്നു (ற? Qe’) ശേഷം ° go زا‎ 
അന്ത്യമായ മകാഭത്തിന്നു പകരം രേഫം-ഇവ ചേക്കണം; 
എന്നാല്‍ പൂവ്വപരപടങ്ങഠംക്കിടയില്‍ മാററമൊന്നുമില്ല 


ald celà; celà പെരിയീര്‍ (cles കുറിയ 
énoent?, വലിയവനാണ്‌” എന്നു ക്രമത്തില്‍ അത്ഥം ) 
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828. തൊഴിര്‍പെയ മേല്ലാ ന്തൊഴിര്‍പെയ രിയല. 


മകാരാന്തമായ ക്രിയാനാമങ്ങളെല്ലാം വേറമമൈപ്പുണച്ചിയിലും 
അല“പഴിപ്പുണര്‍ച്ചിയിലും അകാരാന്തങ്ങളെപ്പോലെയാണ്‌- 
ചെം + കടിതു = ചെം-മ"-ത-കടിതു---ചെമ്മുക്കുടിതു. ( pao 
രാഗമത്തിന്നു എഴു. സൂ. 207 തും, മകാരത്തിന്‍െറ ഇരട്ടിപ്പിന്നു 
സു. 101 ഉം നോക്കുക. ചെമ്മുതല്‍_അടയ്കൃല്‍, നിറയ്ക്കല്‍). 
४29, 5599269" കമ്മു, മുരമെൻ കിളവ്വിയു 
മാമു പ്പെയരു 2060౧9 மனு: 
ഈ, cho, ഉരും, ഈ മൂന്നു നാമങ്ങളുടെ നില gad പറഞ്ഞ 
ക്രിയനോമങ്ങളു ടെതുപോലെയാണു്‌. 
ഈം pg -കടിതു = ഈമുക്കടിതു, കമ്മ ക്കടിതു. DAISY. 
ഈം, ഇമം = ௦15809”. കം ( 4०००) തൊഴില്‍. موہ و‎ = 
ഇടിവെട്ട്‌”. ‘moa’ “സീമ qas மலையே cf. ഈഴം < 
സിംഹളം, 
330. ७०००७७० യായി നേനൈ மில 
60000௦ വേണ്ടു മക്കെന്‍ ചാരിഒയെ. 
മു൯പറഞ്ഞുതില്‍ ആദ്യഞ്ഞെ രണ്ടും വേററുമൈല്പണര്‍ച്ചിയില്‍ 


“അക” എന്ന ഇടനില സ്വീകരിയ്യ്ം. 
ഈ + 5௦ ഈമക്കുടം. കമ്മത്തതൈ. 


881. പകാര മിഷൈയു 20098? ௬௫௬5, - 
വകാരം പരമായാല്‍ പൂര്‍വ്വമകാരം (കാല്‍മാത്രയായി) കുറുകും. 
നിലം വലിതു ( * അം ? കാല്‍മാത്രയേ 288). 
882. നാട്‌പെയര്‍ ക്കിളവി മേര്‍കിള mm 


വത്തു മാന്‍മിഷൈ വഒരെനിലൈ യിന്‍റ 
യൊറവമെയ്‌ രകടുത ലെന്മനാര്‍ പുലവര്‍, 
നക്ഷത്രവാഛിയായ അനുസ്വാരാന്തങ്ങാം ( മകാമാന്തങ്ങറം ) 
പൂവ്വപദമാകമ്പോഠം മുമ്പു പറഞ്ഞപോലെ (സൂ. 848) “ആന്‍ ? 
2 
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എന്ന ഇടനില 635409520௦ അപ്പ്യോറം അനുസ്വാരത്തിനു പകരം 
* അത്തു * മുമ്പില്‍ വരുമെന്നും പണ്ഡിതന്മാര്‍ പറയുന്നു. 

മകം + കൊണ്ടാന്‍ = Ad + അത്തു + ആന്‍ + ஸூர்‌ 
മകത്താര്‍ 6061800, ഓണത്താര്‍ തന്താന്‍. (അത്തുവിലെ “അ” 


സു. 126 കൊണ്ടു ലോപിയ്യചഛന്നും സൂ, 2480 “ആന്‍ ? ചേര്‍ത്തു 
പരിണിയാര്‍ കൊണ്ടാന്‍ എന്ന രൂപം വരുന്നുണ്ട്‌). - 


888. ണകാര വിവതി വല്ലെഴു ത്തിയൈയിന്‍ 
റകാര മാകും വേററമൈ പ്ലൊരുട്‌കേ, 
വിഭക്തിസന്ധിയില്‍ പൂവപടത്തിന്‍െറ ണകാരം ഖരം പരമാ - 
യാല്‍ റകാരമായിത്തീരും. | 
പൊൻ + കുടം---പൊരക്കുടം. 


of! * வளமை; क റ; గాడి. ay. 62. ഇന്നത്തെ 
` മലയാളത്തില്‍ പൊല്‍ക്കുടമേ ഉള്ളു. of. കേംപാ. സൂ,28, _ 


994, മന്നും ചിന്നു മാനു മീനും 
പിന്നു മുന്നം വിനൈയെഞ്ചു ക്കിളവിയു 
മന്ന വയല വെന്മനാര്‍ പുലവര്‍, 


മന്‍, ചിന്‍, ആന്‍, ഈ൯ പിന്‍, ஐஸ்‌ എന്നിവയും വിനയെച്ച 


ങ്ങളും പൂഠവ്യപടങ്ങളാകമ്പോഠം സന്ധിയില്‍ മുന്‍പറഞ്ഞ മാററം 
തന്നെ വരുമെന്നു പണ്ഡിതന്മാര്‍ പറയുന്നു. 


- 


ആര്‍കൊണ്ടാന്‍ം മുര്‍തന്താന്‍, വരിര്‍കൊള്ളുംം (னற 
ഖരം പരമാകയാല്‍ റകാരാദേശം. ആന്‍കൊണ്ടാന്‍, 233௨௬௦௪௯௦3 
ഇങ്ങനെയും വരാം. മുന്‍, വിന്‍ എന്നിവ ചില வேலை, 
ആന്‍ = അവിടെ. ഇന്‍ = ഇവിടെ). | 


990. ചുട്ടമുതല്‍ ரில்‌ മെകരമുതല്‍ വയിനു 
௨௨1௭8௨) നിലൈയു മിയര്‍കൈയ വെന്‍പ, 


ചുട്ടെടുത്തു” (അ, ஐ, 2), “എ” ഇവയാണ്‌” മുമ്പില്‍ வூ 
തെങ്കില്‍ ؟‎ വയിന്‍ ? എന്ന പദത്തിനും സന്ധിയില്‍ ഈ മാററം വരു 
മെന്നു പറയപ്പെടുന്നു ۱ ۱ 
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അവ്വയിര്‍ കൊണ്ടാ൯; എവ്വയി൪ ௨௦௦௦ம்‌, 
(awlad ரம, ഭാഗം). 
886. കയിനെന്‍ കിളവി യിയര്‍കൈ യാകും. 
awl ” എന്നാണ്‌ പൂവ്വപദമെങ്കില്‍ സന്ധിയില്‍ 2००0०] 
കയിന്‍കുഴാം, കയി൯തോററം ۱ ۱ 
കുയിന്‍.---മേഡം, Ato So. തോററം--ഉല്‍പത്തി, 
887. എകിന്‍മര മായി ണാണ്മര വിയറേറ. | 
വൃക്ഷാത്റകമായ “ എകിന്‍ ? അതേ അത്്ഥം ஸிவ 
ആണ്‍ ۰ 
` എകി൯ + കോടു”-എകിനങ?കോട്‌” 
എകിന്‍-പളിമരം. of, അരൈയങ്‌കോടു” (ay. 284); 
ആണങങ "കോട്ട്‌: (സൂ. 905) 


898, ஸை യെകിണേ യകരം വരുമേ 
വല്ലെഴു ത്തിയര്‍കൈ, മികുതല്‍ വേണ്ടും. ۰ 


വൃക്ഷാത്ഥകമല്ലത്തേ வல்‌? എന്നതിന്നു പരമായി 
അകാരം വരും; അതിന്നുശേഷം ഒരു ഖരാക്ഷരവുംം 

എകി൯ + കാല്‍ ജഎകിന്‍-അ-ക്കാല്‍ = എകിനക്കാല്‍. age) 
പ്പുറം 

എഐകിന്‍ അരയന്നം; ചമരിമാന്‍. 


990. കിളൈപ്പെയ രെല്ലാങ്‌* കിളൈപ്പെയ രിയല. 


ണകാരത്തില്‍ അവസാനിയുകന്ന സമുഫാത്ഥകപദങ്ങഥം ണകാര 
ത്തില്‍ അവസാനിയ്യച്ഛന്ന അത്തരം പഭങ്ങളെപ്പോലെത്തന്നെയാണു” 
സന്ധിയില്‍ പെരുമാവകം (അതായതു മാററമില്ല. cf. 808). 


എയിന്‍കുടി. എയിന്‍പാടി 


மயிர മരുഭൂമിയിലെ ഒരു വ്യാധവഗ്റം. (“എയ്‌ ? എന്ന 
തില്‍ നിന്നുണ്ടായതാകാം.) 


12 
840. മീനെന്‍ കിളവി വല്ലെഴു ത്തുററംവേ. 


“മീന്‍ ? എന്ന പൂവ്യപടത്തിന്‍റ ഇകാരം ഖരം പരമായാല്‍ 
റകാരമാകും. 
മീന്‍ + കണ്‍ = ۰ 
841, eman കളവി വല്ലെഴുത്തിയെയി൯ 
മേണിലൈ യൊത്തലും വല്ലെഴുത്തു മികതലു 


മാമുറൈ യിരണ്ടു മുരിമൈയു മുടൈത്തേ 
വല്ലെഴുത്തു മികുവഴി യിരതി waag. 


> തേന്‍ ° എന്നതിന്നു പരമായി ഖ്രാദിയായ പദം വന്നാല്‍ 
മുമ്പു ( “മീനി sebo കായ്യത്തില്‍) പറഞ്ഞപോലെ ഇകാരം ഐച്ഛിക 
മായി റകാരമാകം- അല്ലെങ്കില്‍ ണകാരം ലോപിയ്യച്ഛകയും പരഖരം 
ഇരട്ടിയ്യച്ഛകയും ചെയ്യും : 


തേന്‍ + കുടം൦-തേന്‍കുടം; തേര്‍കടം; തേക്കുടം 
942. മെല്ലെുത്തു മികിനു മാന daag. ~ 


ഖരത്തിന്നു പകരം അനുനാസികം ചേര്‍പ്പാനും വൈഷമ്യയമില്ല. 


തേങ്‌കുടം; തേന്തുതൈ; തോപാനൈം- 
949. sag] ത്തിയൈയി cla mismo 509௦, 


“തേന്‍” എന്നതിനു പരമായി അനുനാസികം കൊണ്ടു തുട 
ങ്ങുന്ന പദം വന്നാല്‍ ണകാരം ഐച്ല്തികമായി ലോപിയ്യക്ം. 


തേന്‍ + ഞെി-തേന്‍ഞെരി; തേഞെരി. 


( ഞെരിതന്‍--പിഴിയൽ ). 


. 844. goog 000005 മിയര്‍കൈ യാകും. 
* തേ? നിന്നു പരമായി * ഇറാല്‍ ° വന്നാല്‍ സന്ധിയില്‍ 2000 
മല്ല 
തേനിറാല്‍. 
( moosb—emobess* ). 
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845, ഒറവമിക -തകരമൊടു നിററലു മുരിത്തേ 
ഇറാ ?ലിന്‍െറ മുമ്പു “ணா? വരാം (അപ്പേറ്ററം, “തേന്‍” എന്ന 
തിന്‍െറ അന്ത്യ ഇകാരം Gala 109५० ( 
തേന്‍ + 00066 — തേത്തിറാല്‍ 
. 846. മിന്നും പിന്നും പന്നുങ്ങ്‌ കന്നു 
മന്നാര്‍ ചൊല്ലു തൊഴില്‍ പെയ രിയല. 
அஸ்‌, പിന്‍, வம்‌, കന്‍ ഈ നാലുപടങ്ങാം ക്രിയാനാമങ്ങരം 
പോലെ സന്ധിയില്‍ ചെരുമാവാ- ( “ഉ നടുവില്‍ വരികയും പരഖരം 
ഇരട്ടിയ്മൃകയും ചെയ്യും). 
പന്നുക്കടിതു (പന്നുംക-കടിതു). കന്നുച്ചിറിതും 
(of. തരിഞ്ുക്കുടിതു. സൂം 297). പന്‍-അഭിവാറപ്പല്ല*. 
കൻ ചെമ്പ്‌; കല്ല്‌. ۱ 
. 847. വേററമൈ യായി നേനൈ യെകിനൊടു 
60900 മൊക്കുങ” കണ്ണന്‍ കിളവി. 
'വിഭക്തിസന്ധിയില്‍ * കന്‍ "എന്ന പദം വൃക്ഷാത്ഥകമല്ലാത്ത 
டர்‌? പോലെയാണു”. (പരമായി അകാഠം വരും; ഖരം ഇരട്ടി 
ക്കുകയും ۰ of 398) 
കന്‍ + കടം---കന്‍ + അ-ക-കുടം, കന്നക്കുടം 
948, ഇയര്‍ പെയര്‍ മുന്നര്‍ ത്തന്തൈ பவை ம்‌ 
. മുതര്‍കണ്‍ മെയ്‌ കട വകര നിലൈയു 
७०७५४०७) ത്ത൯കെടു ९००७ പെയമേ, 
കാരത്തില്‍ അവസാനിയ്കകന്ന സംജ്യൊനാമങ്ങറംക്ഷശേഷം . 
അക്ലൂന്‍ എന്ന അത്ഥമുള്ള “തന്തൈ ? എന്ന പദം വന്നാല്‍ agg 
പദത്തിന്‍െറ അന്ത്യഭാഗമായ “അന്‍ ° ഉൃത്തരപദത്തിന്‍െറ ആദ്യ 
വ്യഞ്ജനത്തോടുക്ടി sa0a Yao. 
വാത്തന്‍ പ തന്തൈഷാത്തന്നൈ, കൊററന്തൈ 
- ആധുനികടാഷാശാസ്രുത്തില്‍ Haplology എന്നു പറയുന്ന 
തത്ത്വമാണിതു”. ഒരേവണ്ണും അടുത്തടുത്തു ആവത്തിയ്ലച്ഛമ്പോറം ഉച്ചം 
രണസൌകയ്യത്തിന്നു. ഒന്നു ലോപ്പിയ്യ്ുന്നതാണിതിന്‍െറ സ്വഭാവം, 
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849, ആതനും amass” சூடிய വിയല്‍പൊടു 
'  പചെയരെൊ ററകര இப ക്കെടുമേ. 
ആതന്‍, വൂതന്‍ എന്നിവയ്യച്ഛശേഷം പിത്രത്ഥകമായ “തന്തൈ” 
വന്നാല്‍ സന്ധി മുന്‍പറഞ്ഞപോലെഞ്ഞന്നെ, പൂര്‍വ്വപഭത്തിതന്‍റ 
Mj jm ഉത്തരപടത്തിന്‍റെ ആദ്യസ്വരവും ക്രമത്തില്‍ 
Gana 109७ ०००७० ക്രടിലിശേഷം (ആതന്‍, പൂതന്‍ ഇവയിലെ ‘aad? 
എന്ന ഭാഗവും * തന്തൈ'യിലെ “ത? എന്ന ഭാഗവും cana ilg qm), 


ആതന്‍ + തന്തൈ-ആന്തൈ. പൂന്തൈ. 
850. ചിറപ്പൊടു amos) യിയര്‍കൈ യാകും, 
അത്തരം പദങ്ങറംക്കു മുമ്പില്‍ വിശേഷണങ്ങളിരുന്നല്‍ 2000 . 
கிலு, അതായത്തു” അക്ഷമലോപമില്ല. 
ருமை തന്നതൈ---ച്പെരുഞ്ചാത്തന്‍റന്നൈ, പെരു? 
കൊററന്‍റന്തൈ. . ; 
(c + (0 = abo). 
901. അപ്പെയര്‍ മെയ്‌മൊഴി ത്ത൯കെടു വഴിയു 
നിററലു മുരിത്തേ യമ്മെ൯ വാരിയൈ 
മക്കണ്‍ 2۵۵06۵008۵9 மெலி നാനം 
മകന്‍ എന്നതരത്തിലുള്ള പദം നടുക്കു അധ്യാഫായ്യമായിരു 
ന്നാല്‍ ചാത്തന്‍, കൊറഠന്‍ തുടങ്ങിയ പടങ്ങളിലെ “അന്‍ ° ലോപി 
Dato, പകരം ° അം? വരികയും ചെയ്യും, 
ചാത്തന്‍ + ( മകന്‍ ) + കൊററ൯ ചാത്തം കൊററന്‍ (010 
௮7065௪௦௦௦0), ۰ E. : 
862, താനും പേനുങ്‌ കോനു മെന്നു 
“മാമുറൈ 'യിയര്‍പെയര്‍ തിരിപിട നിലവേ._ 
താന്‍, പേന്‍, കോന്‍ എന്നിവയ്മച്ച പരമായി ° തന്തൈ” വരി 
കയോ അവയ്യ പിന്നില്‍ “മകന്‍ ° എന്നത്ഥമുള്ള, പദം അധ്യ്രാഫായ്യ 
മായിത്തീരുകയോ ചെയ്താല്‍, ஐஸ்‌ പരഞ്ഞ ലോപം വരികയില്ലം 
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താന്‍ + തഭെന്ത-താന്‍റന്തൈ,  வேஸ்‌௬௦௦௦ல்‌. കോന്‍ 
കൊറഠററ൯ ' i 


പേനും 6400௦ പഴയ പില പേരകളാണെന്നു ۰ 


858. താ൯യാ ammo auw രുരുപിയ നിലൈയും. 
மைல்‌, യാന്‍ ഇവയാണു” പൂര്‍വ്വപഭങ്ങളെങ്കില്‍ വിഭക്തിപ്രത്വ 
യങ്ങറം പിന്‍വന്നപോലെയാണുമ* സന്ധിമാററങ്ങഠം. 
താന്‍ + കൈ--തന്‍കൈ. og hank: 
താന്‍, യാന്‍ ഇവ ഫ്രസ്വമായിത്തീരുന്നും cf. my 189; 198, 
84, വേററുമൈ യല'വഴി saada ന്തിരിതലു 
ന്തോററ മില്ലൈ യെന്മനാര്‍ പുലവര്‍ 


വിഭക്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ മാററമൊന്നുമില്ലെന്നാണു* 
പണ്ഡിതന്മാരുടെ പക്ഷം, | 


താന്‍ aol: താന്‍ விமல்‌ 

355. അഴനെ നിരതികെട വല്ലെഴുത്തു 21460, 

പൂര്‍വപദം “അഴന്‍” എന്നാണെങ്കില്‍ അന്ത്യനകാരം ലോ 
௨3040) പരപടത്തിന്‍െറ று பஸ 6۵65 دیق ولو‎ ചെയ്യം. 

അഴന്‍ പു. കുടം-അഴക്കുടം, അഴ്പ്പാനൈ, 

അഴ൯ = ശവം 

356. gamo കിളവി amd comma ` 


മില്ലെന്‍ കിളവിമിചൈ റകര മൊററ 
റൊല്ലിയന്‍ aces’ அற்‌ മരിഇയ മരചേ. 


> മുന്‍ ? എന്നതിന്‍െറയും “ഇൽ” എന്നതിന്‍െറയും ഇടയില്‍ 
റകാരം കേക്കുന്നതു” ഒരു പഴയ പതിവാണ്‌. 


മുന്‍ + ഇല്‍---മുന്‍റില്‍ 


857. மணம்‌ കിളവി യീവകെട മുറൈയിന്‍ . 
AMÈ ത്തോന്‍വം ലകാര ۲ 
posed am" e ഒറ്ററാടരിയ e). 
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കവിതയില്‍ 00603௨1002 പൊന്‍ എന്നതിലെ “$? ലോപി 
യുകയും 4 ലം ' അതിന്നു ശേഷം ചേക്കുകയും ചെയ്യും. | 
പൊന്‍ + പടപ്പുലിന്ത = പൊലം പട പടപ്പൊലിന്ത- 
358. ம ollas വേററുമൈ aom വയിന്‍ | 
aang? ത്തിയെയി നവ്യെഴുത്തു മികുമേ. 
യകാരാന്തമായ ഒരു പദത്തിന്നു ഖരാദിയായ പദം പരമായാല്‍ 
ിഭക്തിസന്ധിയില്‍ mo ഖരം ഇരട്ടിയ്യക്ലം 
നായ്‌ + കാല്‍----നായ്‌ ക്കാല്‍. നായ്‌ച്ചെവി 


959, തായെന്‍ കിളവി യിയര്‍കൈ യാകും, 


പൂവ്യപടം “ തായ്‌ * എന്നാണെങ്കില്‍ സന്ധിയില്‍ മാററമില്ല. 
തായ്‌” + കൈതായ്‌കൈ, തായ്‌ പ്പുറം. 


960. മകന്‍വിനൈ Slag ld മുതനിലൈ യിയറോ. 


മുന്‍പറഞ്ഞ ° തായ്‌ ? എന്നതിന്നു മുമ്പില്‍ : മകന്‍ ? Dolga 
കയും, ആ മകന്‍െറ പ്രവ്വത്തിയെ കാണിയ്യകന്ന ഒരു പദം പരമായി 
വരികയും ചെയ്താല്‍ സന്ധിയിലുള്ള മാററം ആദ്യം (സൂ. 858) പറ 
ഞ്ഞതാണു” (പരഖ്ഖരം mogao) 
. മകന്‍റായ്‌ക്കലാം, ( മകന്‍ + തായ്‌ ---മകന്‍റായ്‌ ) , മകന്‍ . 
തായോടു കലായ്‌ ത്ത കലാം-മകന്‍ അമ്മയുമായി നടത്തിയ കലഹം 
എന്നത്ഥം. കലായത്തല്‍_—കലഹിയ്യല്‍. കലാം-യുല്രം, കലഹം, 


801. മെല്ലെ 9009 മൊഴിയുമാ ७80०) 


ഖരങ്ങറംക്കു. പകര ഐച്കികമായി അനുനാസികവും விவ 
പമങ്ങറംക്കു ശേഷം 0 छः 


601098660; വേയ്‌ങ്‌കുറൈ. வேம லவை (വേയ്‌-മുള). 
862. mad ஸல മിയല്‍പൌ മൊഴിച 
വിഭക്തിബന്ധമില്ലാത്ത സന്ധിയില്‍ യാതൊരു മാററവുമി 


ല്ലെന്നു പറയപ്പെടുന്നു: 
നായ്‌ அதிலு Mo? antolg, 


` E 17 


868. രകാര വിറതി യകാര വിയറേറ. 


വിഭക്തിസന്ധിയില്‍ പൂര്‍വ്വപദം റകാരാന്തമായാലത്തെ മാററം 
യകാരാന്തമായാലമത്തെപ്പോലെ തന്നെ (പരഖരം ۔(ممج !(و مجع‎ 


തേര്‍ + കാല്‍ ---തേര്‍ക്കാല്‍ ( cf. സൂ, 958) 


804.” ആരും വെതിരു ഞ്ചാരും പീരു 
. മെജ്ളെഴുത്തു മികുതന്‍ മെയ്‌പെഠ ത്തോന്‍രം. 


` ആര്‍, വെതി൪, ചാര്‍, പീര്‍ ഇവ പൂര്‍വ്വ പടങ്ങളാണെങ്കില്‍, 
(പരപഭം ഖരാടിയായാല്‍) നടുക്കു അനുനാസികം വരും. 


ആര്‍-ഒങഃ-കോടു*, വെതി൪-ഒ-കോട്ട്‌* ആടി. 

(ആര്‍- അത്തിമരം. വെതിര്‍-മുള. ചാര്‍, പീര്‍ എന്നിവയും 
വൃക്ഷവാചികളാണു). है 

365. ചാരെന്‍ കിളവി കാഠംവയി൯ വലിക്കും. 

८ ചാര്‍ ? എന്നതിന്നു പിന്നില്‍ :കാഠം? വന്നാല്‍ வழ ls 
യില്‍ ഒരു ഖരം വരും, 

ചഷാ൪-- &000— 2508000, (4009 —a1lgm"). 

866. உயில்‌ കിളവി യമ്മൊടു ഞ്ചിപണും. 

“പീര്‍ ? എന്നതിന്നു ശേഷം * അം? എന്ന ഇടനിലക്രടി యం. 

afd + കോടു*-പീരങ*കോടു” (അനുസ്പാരത്തിന്നു കാ 
രാദേശം) i 

367. ചകാര വിവതി നകാര വിയറേറ. 


വിഭക്തിസന്ധിയില്‍ പൂര്‍വ്വപടം ലകാരത്തില്‍ അവസാനി 
2400, അതു നകാരത്തില്‍ അവസാനിച്ചപോലെയാണു” ०2०0069805. 


കൽകുറൈ-കര്‍കുറൈ (of. പൊര്‍ക്കുടം-സു, 888). 


908. മെല്ലെഴു ത്തിയൈയി നകാരമാകും, 
3 
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௨1௦௨௮௦ അനുനാസികം കൊണ്ടു തുടങ്ങിയാൽ മുന്‍പറഞ്ഞ 
ലകാരം നകാരമാകം, 


കല്‌ + മുറി-കന്മുറി. 

of. * ലോന: பண்‌ ' வி, സൂ. 64 (കേ, പാ. ( ரூ. 22) 
അനുസരിച്ച വിഗാമക്രിയ നോക്കുക. 990: നെന്മണി. കന്മദം. 

209. അല്‌വടി യെല്ലം 206७०० മൊഴിപ 


അല്‌വഴിപ്പുണര്‍ച്ചിയില്‍ മു൯ലകാരം ھدہ‎ ஜிஅமேமி ౧4౦౧ 
Ocho. 


அவ? aol, കര്‍കറിതു. அல்‌ ചിറിതു (cf. ലി. 61). 
970. തകരം വരുവഴി mow നിലൈയലും 
പുകരിന്‍ റെന്മനാര പുലമൈ ७००0७७. 


0.120.180 തകരം കൊണ്ടു തുടങ്ങിയാല്‍ മുന്‍ലകാരം ആയ്യ 
മാകുന്നതിനും വിരോധമില്ലെന്നു പണ്ഡിതന്മാര്‍ പറയുന്നു. 


കല. തീതു-കറീതു; അല്ലെങ്കില്‍ ७००७ പലവ തുളി = 
പൾവുളി; പറവളി (ഒരു പുഴയുടെ പേര്‍ ) 


cf. “emsmy) os"? —er). 68. 


871, നെടിയത നിരതി യിയല്‍പുമാ രുളവേം 


പ്രസ്തുത ലകാരത്തിന്നു മുമ്പിലുള്ള സ്വരം ദീര്‍ഘമാണെങ്കില്‍ 
സന്ധിയില്‍ മാറാമില്ലാത്ത സ്ഥലങ്ങളുമുണ്ട്‌. 


പാല്‌” mig, പാല്‍ പെരിതു. 


' ' 372. வறை வவ” കൊല്ലഞ്‌ ചൊല്ല 
2லுஐ കിളപ്പിനും വേറവമൈ. യിയല 


നെല്‌, നെല്‌, കൊല്‌, ചൊല്‌ ഇവയാണു” പൂഠ്യപടങ്ങളെ 
ങ്കില്‍ അവയുടെ ലകാരം, ( ഖരംകൊണ്ടു പരപദം തുടങ്ങിയാല്‍ ) 
ലേറവമൈപ്പുണര്‍ച്ചിയിലെന്നപോലെ അല്‌വഴിയുണര്‍ച്ചിയിലും റകാ 
രമായിത്തീരും. 
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നെല്‍ + കായ്‌ത്തതു-നെര്‍കായ്‌ത്തതു, ഷെർ കടിതും 0 
வொ. ചൊര്‍തീതു 


(ചെല്‍ എന്നതിന്നു pany’, ഇട്‌ വെട്ടു” തുടങ്ങിയ അത്ഥങ്ങളും 
കൊല്‍ എന്നതിന്നു പൂട്ട്‌”, തഴതു” ഇത്യാടി അത്ഥങ്ങളും കാണു 
cen") 


978. ഇല്ലെന്‍ കിളവി ஷை ചെപ്പിന്‍ 
വല്ലെഴുത്തു മികതലു മൈയിടൈ amme; 
മിയര്‍കൈ യാതലു മാകാരം വരുതലുങ” 
കൊളത്തക മരപി MISIS നുടൈത്തേ 


` നിഷേധാത്ഥമായ : ഇല്‍ ? എന്നതാണു” പൂഠ്യപദമെങ്കിൽ 
(അതിന്നു ഖരാദിയായ ഒരു പദം പരമായാല്‍) അതേ വ്ൃഞ്ജനം 


ഇരട്ടിയ്മകൃം. ഐകാരമോ ആകാരമോ നടുക്ക്‌ ചേക്കുംം സന്ധിയില്‍ 
മാററമൊന്നും വരാതെനില്ലകയുമാകാം 


ഇല്‌ + കൊററന്‍ --ഇല്ലൈക്കൊററ൯; ഇല്ലാക്കൊററ൯. എ 
amio + കണം--- oam lob കണം (എണ്ണമററ Memo. ഇവിടെ പര 
ഖരം ஜூதி? ஜு) 


374, வும்‌ കിളവി തൊഴിര്‍പെയ രിയറേറ. 


വല്‌ ° എന്നപദം സന്ധിയില്‍ (ഞകാരാന്തമായ ) ക്രിയാനാമ 
ങ്ങംക്കുളള മാററം 909690880 (നടുക്കു “ఖై വരും; പരം ഖരമായാല്‍ 
ഇരട്ടിയ്യച്ഛകയും ചെയ്യും) 


വല്‌ + കടിതു-വല്ലക്കടിതും വല്ലനീട്‌പി ( cf. സൂം 297 ) 
വല്‌ — a4 o" ( Dice), 
375. നായും പലകൈയും വരൂളങ്‌” കാലൈ 


യാവലി மஸ? കൊടുതല മുരിത്തേ 
AOE കെടുവഴി യകര നിലൈയും. 


- ‘ae’? എന്നതിന്നു ശേഷം mom" “പലകൈ” . എന്നിവ 
ന്നാല്‍, ഉകാരം aslaigg 1000 ലോപിയ്കകം; പകരം അകാരം വരും: 
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വല്‌ + നായ്‌ -വല്ലനായ്‌; വല്ലനായ്‌. புய 


നായ്‌ وس‎ phn, 


876. പൂല്‌വേ ലെന്ററാ വാലെന്‍ കിളവിമയാ 
| 502 പ്പെയര്‍ക്കു മമ്മിടൈ വരുമേ. 
ajay’, வேல, ആല്‌ poygstoaso ( വിഭക്തി സന്ധിയില്‍) 
“അം വരും . | 
വയല്‌ + കോടു---പൂധങ്‌ കോട്ട്‌. വേലങ്‌കോട്‌, തആലന്തോല്‍ 
(aja २०३९० ०३७०७००, വേല്‌.മുള). 


877. തൊഴിര്‍പെയ ஸை ന്തൊഴിര്‍കപയ Nas 


ഖകാരാന്ത ക്രിയാനാമങ്ങാംക്കെല്ലാം സന്ധിയില്‍ ഞകാരാന്തു- 
അറംക്കെന്നപോലെയാണു്‌ മാററം. ( “ഉ? നടുക്കുവരും ; പരം ഖര 
മായാല്‍ ഇരട്ടിക്കുകയും ചെയ്യും). 

പുല” + കടിതു” வகி. Ag} mimg”. ngjan lasa. 
ഇവിടെ வலு; കല്ല, വല്ല ஐவ” പുല്ലതല്‍ (விஜ), 


அவுஸ்‌ (०-0 ०), fom ( കഴിയല്‍) ഇങ്ങനെ ക്രമത്തില്‍ 
അത്ഥാ. 


: 378. വെയിലെന്‍ കിളവി മടൈയിയ നിലൈയും- 


“വെയില്‌ ? പൂയഠ്യപഭമാണെങ്കില്‍ “മഴക്കു ' ശേഷമെന്ന 
പോലെയാണു” മാററം. 


വെയില്‌ + കൊണ്ടാന്‍ --വെയിലത്തുക്കൊണ്ടാന്‍ MOG pier led 


വെയിലിര്‍ കൊണ്ടാന്‍, വളി, മഴ ഇവക്കുശേഷം വരുന്ന മാററം നോ 
ക്കുക. (of. സൂ. 249, 228}. 


879. ചുട്ടമുത ലാകിയ വകര വിരതി | 
` മുര്‍പട ക്കിളന്ത വുരുചിയ നിലൈയും- 


ചുട്ടെഴുത്തുകൊണ്ടു തുടങ്ങന്ന വകാഭാന്ത പഭങ്ങഠംക്കെല്ല വിഭ. 
வெறும்‌ പരമായാലത്തെപ്പോലെയാണു” സന്ധിയില്‍ മാററം: 
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അവ + കോട്‌ = അവ്‌ + 0300 + കോട = അവററക്കോട. 
ഇവറവത്തമലെ 

(ஸூ. 184 പ്രകാരം കകാരം ഇരളിയ്കകയും സും 184 
പ്രകാരം മുട്ടെഴുത്തിന്‍െറ ഒടുവിലത്തെ “വു” ലോപിയ്യകകയും 
ചെയ്യുന്ന). 

380. ७०००७७० യല്‌*വഴി യാസ്തമാകം. 

അല്‌ വഴിപ്പുണച്ചിയില്‍ ( ഖരം പരമായാല്‍ ) വകാരം -ആയ്ത 
മായ ത്തീരും. 


അവ്‌ + asko= mas ko, പെരിയ 


381. ७०683४ ത്തിയൈയി ७063०००, 


തവകാരം, .പരപദം അനുനാസികം കൊണ്ടു തുടങ്ങിയാല്‍ 
. അനുനാസികമായി മാവും, _ 


അവ്‌ + ഞാണ്‍ = അഞ്‌ + ഞാണ്‍ -അഞ്ഞാണ്‍. ' pr, 
ഉമ്മണിം e 


982. ഏനവൈ പുണരി eoe വെന ഒമാഴിപ. 


വകാരതമ്തിന്നു പരമായി മററക്ഷരങ്ങൾം വന്നാല്‍ സന്ധിയില്‍ 
മാററമില്ല. 


അവ” 4 0०005 = അവ്യാഠം. 80०1०००००९, 80915", യാഠം = ഒരു 
സംഗീതോപകരണം) « 


383. ഏനൈ വകര ന്തൊഴിര്‍പെയ രിയറേറ- 


ஓ cf, കേ, പാ, my, 17, ചുട്ടെഴുത്തുകളെ വകാരാന്തമായിക്കല്ലിച്ചതു്‌ 
അക്കാലത്തെ ഉച്ചാരണവിശേഷം സൂചിപ്പിഷ്ടകന്നതാകാം, وچھ‎ ०. 
വരുന്നതും (m. 980 ) അനുനാസികം ഇരമട്ടിയ്യച്ുന്നതും (my. 381) 
യഥാത്ഥത്തില്‍ * a)? നടക്കില്ലെന്നു കാണിഷ്കൂന്നതാണ . ഡ്രസ്വസ്വര 
ത്തിനു പരമായി ഖരം വരുമ്പോഥം ആയ്മം വരുന്നതു നോക്കുക 
(സൂ. 88). ഉച്ചാരണ സുഖത്തിന്നാണു ഈ ഇരട്ടിപ്പൊക്കെ 
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മുന്‍പറഞ്ഞതല്ലാതെയുള്ള വകാരാന്തപദത്തിന്നു. (അതായതു്‌ 
Samay’) സന്ധിയില്‍ ഞകാരാന്തങ്ങളായ ക്രിയാനാമങ്ങറംക്കെന്ന 
പോലെയാണു” മാററം ( ۵ ? നടുക്കു പര്‍ത്തു உவ eei ) 

amay + കടിതു” -തെവ്വക്കടിതു. وہہ‎ eene". 

மானா; ५७००). cf. ലീ. സൂ. 58. ഈ തുകാരം ஸல்‌‏ وه 
മാത്രകമാണെന്നു ലീ. പറയുന്നതു നോക്കുക‏ 

984. ७00 വിറതി രകാര വിയറേറ 


വിഭക്തിസന്ധിയില്‍ ഴകാരാന്തമായ o iac moe വരുന്ന 20000 
ശേഫാന്തപമത്തിന്നുളളതു പോലെത്തന്നെ: | 


പൂറംക്കാല്‌; പൂറംത്തലൈ. (പൂഠം-കാട്ടകോഴി; കാട). 
of. നായ്‌ക്കാല്‍ (സൂ. 858), തേര്‍ക്കാല്‍ (my. 363). 
385. താഴെ൯ കിളവി കോലൊടു புலை! 

നക്കിടൈ വരുത ലുരിത്തു മാകും. 


` “താം? എന്നതിന്നു പരമായി ° കോല്‍ 7 വന്നാല്‍ goa] 
Salad £ അക്കു ”, ചേക്കുകയും ചെയ്യാം. 


(6000 കോല്‍ mos" + അക്കു + കോല്‍ താക്കോല്‍ അ 
ല്ലെങ്കില്‍ താഴ്‌ക്കോല്‍ ( സു. 129. പ്രകാരം ° അക്കു "വിലെക്കു? 
waa ilgam) | 


. ۶ہ‎ മല. താഴ്‌ക്കോല്‍ > താക്കോല്‍. 
986. തമിഴെന്‍ കിളവിയു മതനോ രറേറ. 
‘MAO? എന്ന വാക്കിനും മുമ്പു പറഞ്ഞ /അക്കു? വരാം. 


19" + കൂത്ത്‌ --തമിഴ” + അക്കു + agg" = തമിഴകത്തു 
(cf. malwa. സു. 129) 


887. കുമിഴെന്‍ കിളവി മരപ്പ്പെയ ۵ 
പീരെന്‍ കിളവിയൊ ടോരിയററാകും. 


28 
വൃക്ഷാത്ഥകമായ > ஆலி? എന്ന പദം സന്ധിയില്‍ TL 
പദത്തിനുള്ളതുപോലെ 2000 മുഠംക്കൊള്ളും. 
| മിഡി കി അല്ലെങ്കില്‍ و‎ 
of. പീരങ്‌കോടു” (qu. 866 ). ആര്‍ങ്‌കോടു* (സൂ. 364) 
88 8. പാഴെന്‍ കിളവി മെല്ലെഴ ത്തുറ£ “ഡേ — 


£ പാഴ്‌ ? എന്ന പടത്തിന്നു ( പരഖരത്തിന്‍െറ വറ്ലുത്തിലുള്ള.) 
ഒരു അനുനാസികം ക്രടി വരും. 


പാഠം + കിണ൨---പാഴ്‌ഒങ്‌ കിണറു അല്ലെങ്കില്‍ പാഴ്‌ക്കി 
GNA. اه‎ 60 


of. മല ی‎ 


“9889. ഏഴെന്‍ കിളവി യുരുപിയ നിലൈയും. 
Sas’? പൂവ്യപദമാകുമ്പോഠം സന്ധിയില്‍ വരുന്ന മാററം | 

വിഭക്തിപ്രത്യയം പരമായാലത്തെപ്പോലെയാണു”, 
ഏഴ”  കായം--എ$൯കായം, agay’. 


cf. ഏഴനൈ, ௨௫6005”, * അന്‍? ചാരിയ വരുന്നു. സൂ. 195; 
(ഏഴിനാല്‍ കൊണ്ട ௬௦2060” * ഏഴന്‍കായം 8 


: 890. അളവു നിറൈയു മെണ്ണം വരുവഴി . 
AMSA കുറകലു മകരം 010 58" 
കടിനിലൈ യിന്‍റ wooo) aba. 


ഏഴ” ? എന്നതിന്നു പരമായി അളവു, തുക്കം, എണ്ണം ഇവയെ 
കാണിക്കുന്ന പദങ്ങറം വന്നാല്‍, ഏകാരം ഡ്രസ്വമാകം; ७८७0७५०००० 
“ത ചേക്കുകയും ചെയ്യം. 


കഴഞ്ചു” of. ലീ സു. 61. 


891. பல்‌ കിളവി യൊററിടൈ കെടുവഴി 
നിററല്‍ വേണ്ടു 20-8 
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Sage’? എന്നതിന്നു പരമായി é പത്തു” ? വന്നാല്‍ അതിലെ 
ആദ്ൃതകാരം ലോപിക്കും. ആയ്യം പകരം ۰ 


എഴുപര്‍ത്ു്‌. 
8108. ആയിരം amas] യകരങ” കെടുമേ. 


> എഴു? എന്നതിന്നു , ശേഷം ആയിരം വന്നാല്‍ തൃകാരം 
ലോപിക്കും ( * ௨௫௮0௦௦” ഹ്രസ്വമാകുമെന്നു സൂ. 3900 പറഞ്ഞി 


Ss"). എഴായിരം. 
മലയാളത്തില്‍ ۲ ഏഴായിര്‌മേ ഉള്ള. 
893. podm ama മായിര ക്കിളവിക്കു 
99010 നെടുമുതല്‍ കുറുക്ക 0 


०68७) "ന്നു പരമായി നൂറായിരം? വന്നാല്‍ ഏകാഭം ഹ്രസ്വ 
മായിത്തീരുകയില്ല 


ഏഴ്‌ + ന൬റായിരം-- ഏ$യതൃറഠയിരം 
മലയളേത്തില്‍ ° എഴുന്തറായിര 0۰ 


594, ഐയം உல ०५७७ மை 
த യല്‍പെയ രെണ്ണിനു മായിയ നിലൈയും. 


ഐ, അം, പല്‌ ഇവയില്‍ അവസാനിയ്യകന്നതും 0७०५५ ००१० 
കവും ആയ ௨8880௦, : ഏഴിന്നു ° പരമായി വന്നാലും മുന്വറഞ്ഞതു 
തന്നെ സ്ഥിതി, ' | 

ഏഴ്‌” താമരൈ, agi" ease o, ഏഴ്‌ഠംപല്‍, 


വെള്ളവും, ആമ്പലും, താമരയും വന്‍സാഖ്ച്യകളെ 450५६ 777 
உணு: താമര പത്മത്തിന്‍െറ തര്‍ജ്ജമയാണ്‌. ഒന്നിന്നു 
ശേഷം 16 പൂജ്യം ചേത്ത സംഖ്യയാണ്‌ “ പത്മം. ? ۱ 


395. ഉയിര്‍മുന്‍ വരിനു മായിയ റിരിയാതു. 


സ്വരാഭിയയേ പദം ഏഴിന്നു പരമായാലും നില ഇതുതന്നെ 
( ‘og? ഗ്രസ്വമാകയില്ല) ۱ 
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ഏഴ്‌” + അകല്‍ = ഏഴകല്‍ a ops loans’ 
(சூம்‌ 0 അളവാണ്‌ d 


896 alas കിളവി wot ത്തോന്‍വാ- 


(21௦ ? എന്നതിന്നു പരമായി ഖരാഭിയായ പദം വന്നാല്‍ ആ 
ഖരം ഐല്കികുമായി ६२०8)०४७०, 


കീഠം + കളം---കീറംക്കുളം ; lego, കീഴ്‌ച്ചേരി; കീറം 
ചേരി. 
907, ഉകാര alam) ണകാര വിയറേറ. 


പൂവ്വപടം ഒകാരാന്തമായാല്‍ ണകാമാന്തംപോലെ തന്നെയാ 
۰ 1 1 
ണു സന്ധിയില്‍ മാററം: 


മുള” + കറൈജ മുട്‌കുറൈ. QS Mana. 


cf. മട” കുടം, സൂം 903. 


398. ஹு ത്തിയൈയിന്‍ ണകാര മാകും. 


പരപദം അനുനാസികംകൊണ്ടു തുടങ്ങിയാല്‍ പൂവ്വപദത്തി 
ന്‍െറ അന്ത്യമായ ഉകാരം ണകാരമാകം. 


aa’ + മരം-മുണ്മരം. வேங்கி... 


cf. വാണ്മേൽ. ലീം my. 68. 


900. അല്‌പഴി യെല്ലം മുറഴന മൊഴിപ. 


അല്‌വഴിപ്പണല്യിയില്‍ ളകാരം ഐക്ക്കികമായി ടകാരമാക 
മെന്ന പറയപ്പെടുന്നു, 


മുള” + ക്ടിതു-മുളകടിതു; മുട്‌ കടിതു. 
400, avg നിലൈയലും വരൈനിലൈ യിന്‍റ 
തകരം ००९७8०३" കാലൈയാന, 


പരപടം തകാരംകൊണ്ടു തുടങ്ങിയാല്‍ പൂര്‍വ്വമായ ഉകാരം 
७०६) gl ७०००७) ആയ്തമായിത്തിരുന്നതു” ആരും തടയുന്നില്ല. 
4 ۱ 
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. മുള" + തീതു--- മുള + X. = 291 ஷு) aos 


( * olg" ? എന്നതി ! ഭ്ൃതകാരം 151.00 ۰ 
ടകാരമാകുന്നു.) 


401, നെടിയത നിരതി യിയല്‍പാ കനവും 
വേററുമൈ ००९४०४७) വേററുമൈ നിലൈയും 
പോററല വേണ്ടു മൊഴിയുമാ രുളുവേം 


ഉകാരത്തിന്നു മുമ്പില്‍ ഒരു. ഭീര്‍ഫസ്വരം ഉള്ളവയും സന്ധി 
യില്‍ മാററമൊന്നും വരാത്തവയും ആയ പദങ്ങറം ഉണ്ട്‌. ഇതുപോലെ 
അല്‌വഴിയുണച്ചിയിലും വേറവസൈപ്പ്ുണര്‍ച്ചിയിലും ഉകാരത്തിന്നു 
ഒരേ തരം മാററം വരുന്ന പദങ്ങളുണ്ട്‌. ' తే 

കോള്‌ திற; വാള്‌ കടിതു. കോട്‌പതം. (° ஓ” ?, 5௯0௦2௦ 
കുന്നു). കോറം (8°) = ബലം. 


409. തൊഴിര്‍പെയ sog ന്തൊഴിര്‍പെയ ലല 


ഉകാരാന്തരഠയ ക്രിയാനാമങ്ങറംക്കെല്ലാം സന്ധിയില്‍ മാററം 
ഞകാരാന്തങ്ങഠംക്കെന്നുപാലെയാണു”. (ഉകാരം നടുവില്‍ വരും; പര 
ഖരം ഇരട്ടിയ്മൃകയും ചെയ്യും). 


തുള്‌ + കടിതു' = തുള്ളക്കടിതും തുള്ളപ്പെരമൈ. 

403. ஜல்‌ കിളവി വെയിലിയ നിമെലയും. 

‘soma’? എന്ന مہ دعسصروفیہ‎ സന്ധിയില്‍ “തവയില്‍ * 
എന്നതിന്നുള്ള തുപോലെയാണു മാററം. 
۱ ஓலை + കൊണ്ടാന്‍.---ഇരുളത്തുക്കൊണ്ടാ൯ അല്ലെങ്കില്‍ ഇരു 
விம்‌ ۰ ۱ 


of. സൂം 20 بل‎ ۰ 


404. ८1880 വള്ളം തൊഴിര്‍പെയ രിയല. 


പള്‌, വള്‌ mag, സന്ധിയില്‍ ഉകാരാന്തങ്ങളായ “ക്രിയാ 
നാമങ്ങറംക്കെന്നപോലെയാണു മാററം, । 
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പുള -+ കടിതു = പുള്ളക്കുടിതു. പള്ള നീണ്ടതു. വള്ളുക്കുടുമൈ. 
ado (ള്‌) = 01005. 


405, മക്ക ളെന്നും പെയർല്കൊ ലിരതി 
തക്കവഴി மூடினா വലിത്തലു മുരിത്തേ. 


പൂവ്വപടമായ “ 266 १७.७5 ഉകാരം സാധാരണ മാറാറില്ലെ 
ങ്കിലും ௦41௨3௨106௦ ടകാരമാകാരണ്ടു', 


മക്കള്‌ + ७७० മക്കള്‌ കൈ; മക്കട്‌കൈ, മക്കട്‌ ചെവി. 
400 ema மெ പൂണരിയന്‍ 26905" ald 
அவயம்‌ കുരിയവൈ കണ്ണിന൪ കൊളലേ, 


പൂറ്വപഭത്തിനെറ അന്ത്യവ്യഞ്ജനം സന്ധിയില്‍ 20௩0 വിധ 
അറം; ഈ അധ്യായത്തില്‍ പറയാത്തവ, ഇനിയുമുണ്ടാകും. അവ 
ഉപയോഗത്തില്‍ നിന്നു aso lg emo; അശ്രദ്ധയില്‍ mag ag’. 
உத lanes കിയല്‍ ءیددصہ‎ 
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: UPADHIMANDANAM 


UPADHIMANDANAM now published for the first time isa 
small treatise on Advaita Vedanta by Bhatfatryambaka who 
flourished in the Mysore State during the ‘first half of the 
nineteenth century. The work, as its name implies, is written in 
support of UPADHI, here Avidya, accepted by the Advaitin for 
explaining the presence of the cosmos in the non-dual Brahman 
and for bringing about the apparent difference between Jivas and 
I$wara, and between one Jiva and another. This work meets the 
various objections against Avidyà, raised by the followers of other . 
Schools of Vedanta. The locusand content of Avidyà is pure 
Brahman according to Sarvajnátman, while according to Vachaspati, 
Jiva isthe locus and pure Brahman the content. Our author 
considers both the views correct. He says that due to various 
aspects in Avidya the qualities of Jiva and Iéwara differ though both 
of them are reflections of the same Brahman. Again it is due to the 
difference of minds, the products of Avidya, tkat one Jiva is not 
affected by the happiness and sorrows of another, though the atman 
in all the bodies is one. In answer to the question how the sruti 
text‘ one without a second’ can stand against perception, the 
foremost of Pramanas cognizing difference between Iswara and 
Jiva, our author quotes the view that there is no perceptual 
cognition as ‘Iam different from the Lord’ since Iswara the 
counter-correlate of this difference cannot be percieved by the 
senses. The author also meets the objections raised by others 
against the neither-real-nor-unreal nature of Avidya. 


8. 8, SASTRI 


۱ STRETA ۱ 
श्री (37 
eee ee 


ओम्‌ | पूर्णज्ञानाय என்னா | 
277756172 ATHY नमः {| 


ननु वेदान्तशाखमनारम्मणीयं आश्रयानुपपत्त्या अज्ञानासम्भवेन ആത്ത 
विषयस्य अज्ञानिनोऽधिकारिणश्वासम्भवात्‌ | मैवम्‌ । शुद्धचित एवाज्ञानाश्रयत्वविषयत्व- 
सम्भवात्‌ | तदुक्तम्‌--आश्रयत्वविषयत्तमागिनी निर्विमागचितिरेव kas ۱ 
न चाज्ञानसवैज्ञतयोरेकाशितत्वानुपपत्ति: | तदीयाज्ञानविरोधिनः तत्काले dar 
भ्रितल्लायोगेऽपि अन्यदीयाज्ञानविरोधिनः तदाश्रितत्वे बाधकाभावात्‌ । ആആ 
ब्रह्म, 7۳35 व्यवहारापत्तिः | ആആ इत्यारौ ஏனை ആ- 
qasa ज्ञाने विशेष्यस्य विशेषणत्वेनाप्यन्वयोपगमात्‌ | 888 च smi 
परस्येव ममापि स्वरूपसूतमेव ടേ नाज्ञानविरोधि । ये प्रत्यावारकत्वमज्ञानस्य 
तदाश्रितत्वेनेव तस्य विरोधात्‌ । एवमज्ञानान्वितसप्तम्यथविशेषणी मूततत्मक्ृत्यथैस्य 
2۳5 gaat अज्ञानपदार्गिकदेशे ज्ञाने घर्मिपारतन्व्येण अन्वयोपगमात्‌ 
न ब्रह्मण्यज्ञानमिति व्यवहारापत्तिः | 


नन्विदमयुक्तं जीवत्रक्षणोरमेदादिति चेन्न, स्वरूपैवयेऽपि उपाधितो भेदाम्युप 
` गमात्‌ । जीवोपाधिस्तु सुषुतिमल्याचनुवृत्तसस्कारसाधारणं मनस्तवाश्रयमात्रं मनस्व- 
विशिष्टतत्सस्कारान्यतरपरथवसिर्त, अविधाप्रतिबिम्बो जीव इति पक्षेऽपि शुद्धचिदा- 
ARE एव जीवेशमेदः . TEAR FAT धिकृतमुखप्रतिमुखा- 
दिमेदवदिति ताहशप्रतिबिम्बमूतजीवनिरूप्यत्वमेवाज्ञानस्म | जीववदीशोऽप्यविद्या- 
प्रतिबिम्ब एव | उपाधिगतनेमेस्यतदमावाभ्यां वर्शीक्ृतोपाधि्वतदभावाभ्यां च 
इक्षजीवयोर्विशेषः | सर्वज्ञता चेशनिषठा, न शुद्धचिन्निष्ठा, एवं च शुद्धचितोऽज्ञाना- 
श्रबत्वेऽपि न क्षतिः ॥ 31۰۰۸۹8۹۰۴۰8 8811878 
qafa | 
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आचार्यवाचस्पतयस्तु जीवाश्रितामेवाविधां னன்‌ | नन्बेतन्मते जीवोपाधि 
रक्यातिरिक्त: सत्यश्चेवद्रैतहानिः. भसत्यश्वेदक्थिधीनो वाच्यः | सा चोपाध्यन्तर- 
Ratar | स चाविद्यान्तराधीन इत्यनवस्था | यदि चैकमेवाज्ञानमुपाधिश्वेक एवेलु- 
च्यते तदाउन्योन्यांश्रयश्वक्रक वा ட उपापिनिर्वाद्यममेदोपपाद्यापिकरणमज्ञाने ఇళ. 
ஏன்ன! एकस्या अविद्याया एवं खोपाधित्वे आत्माश्रय इति चेन्मैक्स | 


अविद्यातदुप हिततद्गेदानामविद्योपहितचिद्रूपायासद्वियो5प्यनादित्वेनो வணர்‌ 
चात्मात्माश्रयाधनवतारात । नचाविद्यातिरिक्तानादिहश्यस्य अविध्ाजन्यःवा भावेन 
सत्यत्वापत्त्या சச்‌ वाच्यम्‌ | तस्य तदजन्यस्वेपि तत्मयुक्तत्वेन सत्यत्वा - 
ஊண்டி: | अविद्याकृतोप्काराभावे तद्मयुक्तत्ममयुक्तमिति चेन्न, afen- 
न।शाधीननाशप्रतियोगित्वेन तदघीनस्थितिकस्य अविद्यातिरिक्तानादिदृश्यस्य प्रतिबन्ध 
काधीनकार्यप्रागभावस्येव तत्कृतोपकारशन्यत्वापिद्धेः । सत्योपाधिकृतसत्यभेदवादे5पि 
न दोषः, उक्तरीत्या उपाध्युपहिततद्गेदानामनादित्वात्‌ | मेदस्योक्तरीत्या उपाध्यधीन- 
स्थितिकत्वेन grey तस्योपाधिकत्वव्यप देशः | 


यत्तु उपाधिर्वि्यमानस्य भेदस्य ज्ञापक एव EE: नतु कारकः महारजनाद्च 

mal विद्यमानपटावयवभेदव्यञ्ञकताया एव दशनात्‌ | न चायं परस्यैव मेदक 

at पटो ? इत्यप्रतीतेः | नच दण्डकुण्डलोपाधिभ्यां देवदत्तो मिते इति वाच्यम्‌ | 

देवदत्तमेदस्याप्रतीतेः दण्डकुण्डलसम्बन्धात्‌ विदिष्टद्रयस्योत्पतेः | नचैवमेवास्तु gud 

इति वाच्यम्‌ | उपाध्युपरमे जीवस्य विनाश  ہ ہ8558‎ | जीवे नष्टे 

खरूपमात्रावरीष एव तथोच्यत इति चेत्‌ ; ₹ ھب‎ बन्धमोक्षौ अङ्गीकृतौ 
स्यातामित्युक्तदोषापत्तिरिति । 


۱ तदसत्‌ | कर्माधीनभोगाश्रयत्वादिलक्षणबन्थस्य موه‎ 
मोक्षस्य च विशिश्गतत्वेन शुद्ध तस्रसङ्गाभावात्‌ | जीवस्यौपाधिकरूपेण मुक्तयनंन्वये- 
उप्यनोपाधिकशुद्धरूपेण तदन्वयस्य निष्प्रत्यूहत्वात्‌ | महारजनादौ स्वोपंहितपटभेद- 
कत्वामावेऽपि ' अत्र पटो रक्तः अत्र न? ' मूळे वृक्ष: कपिसंयोगी अग्ने न ` इति प्रती- 
तेरनिर्वाहाच ۱۰5 च तत्र पटावयवविशेषस्य ERA रक्तत्वाद्यषिकरणता प्रतीयते 
नतु पटस्येति वाच्यम्‌ | ' अत्र पटो रक्तः? इत्याधनुभवविरोधात्‌ | न चावयव- 
विशेषावच्छेदेन पटे रक्तता प्रतीयत इति त्वया शक्यमम्युपगन्तु तुल्यंन्यायेन भागा- 
न्तरावच्छेदेन TANIA पटे स्वीकारप्सड्रेन प्रतियोभ्यमावयोर्विरोधोच्छे- 


3 


and: | नचावच्छेदकमेदेन. तदविरोधो नेयायिकवत्‌ त्वया$म्युपगम्यते ; कार्य- 
TURRET इत्युपपादनपरतत्वविवेकटीकाविरोधात्‌ ۴ 
तावदैशाः सन्तीत्यम्रीकायम्‌ |. अन्यथा आकारो विहगशरीरभावाभावो न. स्याताम्‌ | 
संयोगः स्वात्यन्तामाबसमानाश्रय इति Aa, विरोधात्‌ , अन्यथा सर्वत्र भावाभाव- 
RSET |. नचोपाविकृतांशसद्वावादविरोधः, उपाधेरपि विहगशरीर- 
समानयोगक्षेमत्वात्‌ । नचाकाशस्योपादानकारणमस्ति । तस्मात्‌ कार्थकारणाति- 
रिक्तावंशांशिनो स्वीकार्याबित्यमिधानाविरोधात्‌ | तस्मात्‌ கரணி 8 
` स्वीकतव्योऽनुमवानुरोधात्‌ | किञ्च स्वामाविकमेदवतां गगनत्वाश्रायाणामैशानाम- 
भ्युपगमे अंशिखानीयगगनाम्युपगमो व्यथः | अधिकं तु तत्वरल्लपरीक्षायामनु- 
TR । एवं चोक्तरीत्या तव पटमेदाभ्युपगमे आवश्यके at पटाविति प्रतीति- 
name என்னுள்‌ | किञ्च दण्डकुण्डलसंबन्यात्‌ 88-8-8 
` “ஏன்‌ दण्डी? “आये कुण्डली? “न दण्डकुण्डल्नौ at” इति 6 
कथं वारणीया | नहि स्वरसतो भूतानां ताहशप्रत्ययोडत्ति | परीक्षकाणां 
तु तुल्यः प्रकृतेऽपि | तस्मादनुभवैकपक्षपाते विशिष्टांशादिकमतिरिक्त नो 
वाच्यम्‌ | युक्त्यनुभवयोरनुसरणे तु सांशता पटस्यापि ga | एवं ഞ്ഞി 
जीवः अंशांशिनोभेंद औपाधिक: उपाध्यपगमे मेदात्यन्तसमुच्छेदादंशिनाऽत्यन्ताभिन्न 
एबाँशोऽवतिष्ठत इत्येतावानंशो भास्करानुमतो निरपवाद एव | मेदोपाध्योः पारमार्थि- 
கண்னன்‌ वेत्यन्यदेतदिति नाद्वेतमतद्वयेऽपि Tray इति 
समासः | 83801888۲۳8۳ ۱ 


a अनित्योपाविखळेऽपि Was व्यडग्यत्वमेव न तु जन्यं अन्यथा 
. गगनादौ घटाष्यपाविसंबन्धस्य ഞ്ഞു ஊரக एकोपाधिनैव ഞ്ഞ 
तेनाकाशमेदो न स्यात्‌ । . यदि चोपाधिसंबन्धः गननाचेकदेशवृत्तः, तदा तस्यो 
पाध्यन्तरजन्यत्वे प्रागुक्तविकल्पग्रास इति तत्सैबन्धस्यापि एकदेशवृत्तत्वं वाच्यम्‌ | 
सोऽप्येकदेशः उपाध्यन्तराधीन एव वक्तव्य इत्यनकस्थाध्यापत्तिरिति | 


तन्मन्दम्‌ - त्वन्मतेप्येतद्दोषानपायात्‌ | तथाहि - एकदेशी किं घटादिना 
संबद्धो न वा ? नान्त्यः अनुभवविरोधात्‌ । आद्येऽपि किं எணண घटा दिसंबद्ध 
एकदेशेन या ? नाद्यः, களு घटाकाशत्वापत्त्या 1705۷8377 
मेदव्यक्षकरवानुपपत्तः | न द्वितीयः - एकदेशस्य घटे संयुक्तत्वेपि एकदेशिनि 
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संयोगस्य whan सत्वाभावानुपंपादनात एंकदेशः ۰ء‎ संबध्नातीत्यस्थ 
चानुभवविरुद्धत्वात्‌ | 


नन्वेकदेशिनो घंटांदिसंयोगः RAAT | न चेवमाकाशांदावुपरिभागे5पि 
घटादिसंयुक्तत्कयवहारापत्तिः उप रिभागस्य .घटादिसंयोगानवच्छेदकलाभ्युपंगमादि ति 
चेन्न, यतः एकदेशोऽपि एकदेशिना सर्वात्मनां संबध्यते उत एकदेशेन ! नाद्यः; 
एकदेशद्वयस्य स्वात्मना संबन्धाविशेषे कस्यचिदेव धटादिसंयोगावच्छेदकल्वं नान्यस्ये- 
त्यत्रापि नियामकदौळेम्यात्‌ അരി अवच्छेइकलंमित्युक्तिंरपि d 
साधीयसी; 0185887077 अपरसंयोगस्यापादनीयत्वात्‌ | अथानुभवेबछादा 
घाराधेयमावव्यवस्थितेः तदनुसारेण तनिर्वाहककार्यकारणभावः கண்‌, अतो 
नातिप्रसङ्गलेशोऽपीति चेत्‌ तर्हिं कथ भारकरमतेऽप्यनुंपपत्तिः या यत्सामम्री सा 
परस्परावच्छिन्नवृत्तिकं तत्तदुपद्वितं च जनयतीत्यम्युपगमसंभवात्‌ः तदनुसारेण ۰ 
व्याप्तेरषि कल्पनासमवाश्च | 


gana चिन्तनीयम्‌. मेदस्योपा विजन्यतवे तु्यपरिमाणसमानदेशविभिज्ञकालि- 
कानन्तघटाथवच्छिज्ञाकाशादीनामनन्तानां கொள்க | sm तु 
तत्रेकस्यैव एकदेशस्याभ्युपगमात्‌ छाघवमिति | 


अत्रेदमवधेयम्‌ -- पटसंयोगादिरूपागन्तुकविशेषण विशिष्टस्याकाशस्य शुद्धा - 
काशादन्यस्य अम्युपगमो विशिष्टातिरिक्ततावादिनामावश्यक:। एवं च ततो$तिरिक्त- 
घटाकाद्याथनभ्युपगमात्‌ नोक्तगौरवावकाश इति | 


यत्तु औषाधिकमेद्सस्तवेडपि स्वरूपैक्ये मैत्रस्य “ബത്ത. 
एवमीश्वरस्या बोघ्यमिति। तन्न | विशिष्टविमिज्ञोपाध्यवच्छिन्नयोः चेन्रमैत्रयो: ഞ്‌. 
` णोरसाङ्कर्यात्‌ तदीयकेवलरूपयोरमेदेऽपि अनुमवविरोधामावात्‌ ۱۰885907 
केवंलेप्यावश्यकंत्व तु न TAF | विशिष्टकेवळमेदवादे agaaa- 
त्वादिविरुद्धधर्माणां SAY परस्परमसेबन्धात्‌ | विरोषिप्रमाणानवतारे धर्मसाङ्कय- 
मावझ्यकमिति चेन्न; अत्रापि ' निरवधयो निरनिष्टः : अनश्नन्नन्यो अमिचाकशीति 
इति विरोषिप्रमाणसद्भावात्‌ परमाथतस्तदसभवस्य नीवसाधारण्यात्‌ | मास्करमते तथा 
TARAS | अत एवांशस्य भोक्तृत्वे अंशिनोऽमोक्तृत्वानुपपत्तिरिति परास्तम्‌। 
अंशीन्रादिगतुखाद्यनुसन्धानस्य sip पार्थादाविव अंशगतसुखानुसन्धानस्य: 


ర్‌ ۱ 
अंशिन्यपि अमावोपपत्तेश्व | सुखं भुक्षानो5हमस्मि इत्यादिप्रतीतिबरादपि என்‌ 
afr न. युखादिभोगप्रस्ठ: | तत्र भोगवदहकारतादाम्म्रभानमात्रण तस्यासदा- 
कारतोपपत्ते: | घर्माध्यासे घर्मितादात्याध्यासतस्तिरबिबाध्यासयोः अन्यतरस्या . 
ஊக: ARRAS धर्मितादाल्याध्यासे. धर्माष्यासनियमानुक्तेः न 
तद्विरोधः | असति प्रमाणान्तरविरोधे बिनिगमकामावात्परमिदं रजतमित्यादौ भह 
सुखीत्यादौ च उमयाध्यासनियम औत्सर्गिक इति न किञ्चिदनुपपन्नम्‌ | 


भास्करमते अध्यासानुपंगमाचच | न चौ पाषिकमेदत्यानुसंन्धानाभावमयोज- 
कत्रे शरीरावच्छिन्रस्य पादावच्छिन्रसुखाद्यनुसन्धातुः्वानुपपत्तिः योगिनां 
सौभर्यादीनामनेकशरीरावच्छिन्नसुखानुसन्ध्ातृत्वानुपपत्तिश्वेति वाच्यस्‌ | सुखा- 
देरन्तः RUA तदुपहिते शरीरावच्छिन्नऽपि सत्त्वेन तदनुसन्धानस्य तस्मिन्नव 
नीयत्वात्‌ | योगिनोऽप्येकमेवान्तः करण युगपद नेकशारीरवृरीति तत्तदवच्छिन्नात्मन: 
शरीरान्तरावच्छिन्नानेक्सुखानुसन्धानमावइयकमिति न कोऽपि दोषः। न चेदमंरोऽपि . 
तुल्यम्‌ | अन्तःकरणधर्मीणां तदुपहिताभ्रितत्वमात्रेण अनुभवव्यवस्थितो ईशे तदाश्रि- 
तत्वकल्पकप्रतीत्यभावादेव असाङ्कयीत्‌ | जीवान्तरे तु सुतराम्‌ | 


यदपि लाघवात्‌ स्वरूपे्र्यमात्रमनुसन्धानम्रयोजकमिति | ரவ 
किमिदं प्रयोजकत्वे ? न तावत्‌ कारणत्वं, इष्टापत्तेः, लदिष्टासिद्धया SNO | 
अत एव न व्यापकत्वमपि, नापि व्याप्यत्वं, स्वरूपेक्यशालिनोः fred: ആ. 
धर्माश्रयत्ववत्‌ उक्तानुसन्धानतदभावयोरुपपत्त्या अनुकूरुतकाभावेन तदसिद्धेः | लघो- 
रिव गुरोरपि व्याप्यतायामविवादेन छाघवमात्रेण என்ட सति उपाविसंक्ेषस्यापि ` 
प्रयोजकताया निरसितुमशक्यत्वाच | एतेन प्रतिनियतकमव्यवस्थापि व्याख्याताः | 
वृत्तिसूक्ष्मावस्थारूपसंस्कारस्य इत्तिवत्‌ व्यवस्थोपपतेः | पुण्या देरतिरिक्तत्वेऽपि यागादि- 
सामानाविंकरण्यानुरोधेन जीवनिष्ठमेव तत्कल्प्यते | तस्यं 4:78 
aaa मनसस्तदुपहतस्यं वेत्सन्यत्र विस्तरः | 


यदपि प्रत्यक्षादिम्रमाणविरोधात्‌ न जीवेशयो: जीवानां वा स्वाभा विकैकय- 
मिति । तदसत्‌ i विभिन्नोपाध्यवच्छिन्नानां परस्परं मेदस्यापि प्रतिपन्नत्वात्‌ , शुद्धो- 
पहितयोमेदाभ्युपगमाच | न च मास्करमते प्रत्यक्षविरोधाधनवकाशेडपि 35+ 
मते स दुर्वारः, मेद मिथ्यात्वाम्युपगमादिति वाच्यम्‌ | प्रत्यक्षमाद्ममिथ्यात विरोपि- 
TARR: | स्वरूपमात्रस्य मिथ्यातवा विरोधित्वात्‌ | एतेन कारुसंबन्धादयोऽपि 
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EA: | 86 योग्यानुपलब्धिशून्यत्वात न प्रत्यक्षः | 
मेदप्रत्यक्षादेस्तु व्यावहारिकमेव प्रामाण्यम्‌, a तात्विकम्‌ , निर्णीततात्पर्यक- 
अतिविरोधा दित्यन्यंत्र प्रपश्चितम्‌ | 


केचितु ईश्वरादिमेदो न प्रत्यक्षः, योग्यानुपलंब्ध्यमावात्‌ । न चाधिकरण- 
प्रत्यक्षमेव प्रतियोगिस्मरणादिसह कृत मेदप्रत्ययहेतुः न तु प्रतियोगियोग्यतादि aa 
तन्त्रमिति वाच्यम्‌ | एवं सति घटः पिक्याचसंयोगीं नेत्यपि me] न च 
age uq: स्यां afk agaa प्रत्यक्षीकृतः स्यामित्यापादनसम्मवात्‌ अस्ति योग्यानु- 
पछन्धिरिति वाच्यम्‌ | त्वन्मते मुक्तिकाला मिव्यङ्म्यपरमानन्दस्येव मन्मते सावैस्या- 
देरप्याबृतत्वात्‌ अम्रत्यक्षत्वसम्मवेन योग्यानुपलब्येरनवकाशात्‌ | अन्यथा परमानन्द 
वद्वेदस्यात्म प्रत्यक्षताया दुवीरतया तद्विरोधेन எனா स्वाभाविकपरमानन्दसि द्भ थ- 

नाप्तेरिति दिगित्याहु: | 


नन्वेवमपि निर्विशेषं aa न प्रामाणिकं ` यःसकैज्ञःसवबित्‌ ' परास्य 8 
विधैव श्रयते ? ` य आत्माऽपहतपाप्मा ! fuer कर्ता ” इत्यादिश्रुतिभिः अनन्त- 
विशेषाणां ` सत्यः सोऽस्य महिमा” इत्यादिश्रतिमिः तत्सत्यतायाश्व अवगमादिति चेत्‌ | 
उच्यते | என சோளா अविरुद्धा सिद्धान्तेऽपि | परमात्मनः afaa- 
नन्तकस्याणगुणाम्युपगमात्‌ | आविद्यकमेदवत्‌ स्वरूपमूतगुणगणाम्युपगमाचच | 
महिमशब्दोक्तस्य महत्त्वस्य परिच्छेदाभावरूपतया अधिकरणात्मनस्तस्य सत्यतायाम- 
विवादाच |. सत्यशब्दस्यामोघायथकतासंभवाच | उपासकापेक्षितफछावइ्यमाव- 
द्योतनाय तदमिधानस्याव्यकंत्वात्‌ ۱ उपक्रमादितात्ययलिड्ठसाकल्ययुक्तप्रबलाद्वैत- 
म्रतिशतविरोधेनोक्तवाक्यानां तदनुशुणाथेपरताया वक्तेव्यत्वाच | 


न चं 26922۳۳۲۱۵۲۲ ജീ; प्रामाण्योपपादनसम्भवे एकस्याम्रामाण्य- 
சோள ன்ற न युक्तमिति वाच्यम्‌। सदेवेत्यादिवाक्यानां उप- 
ஊத: निर्विशेषपरतायामवगम्यमानेस्वारस्यहानहे्ेभावेन तदन्तीतानां युण- ` 
झब्दादीनां प्रधानानुगुण्येनैव جو‎ परमतात्पयविषयार्थ प्रामाण्यस्यापि என: 
aaa . द्वारमूतप्रतीत्यंशे व्यावह्दारिकमामाण्योपगमेन च अप्रामाण्यानभ्युपगमात्‌ 
amg دقع‎ ? इत्यद्यपासनाविधिरोषमूतानां गुणानां व्यावहारिकत्वेऽपि उपासना- 
बाक्यस्वारंस्यमङ्गामावेन ज्योतिष्टोमादिवाक्यवत्‌ प्रमाणान्तराविरोध्य्थपर्रकल्पनाया 
पुव युक्तत्वात्‌ | न चेतावता अमामाण्ये, சான  तद्रुपताप्रत्यायके हि वाक्यम- 


+ 
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प्रमाणमित्युच्यते, न वैवं वेदः ज्योतिष्टोमादिपरमा्थतायास्तेनाप्रतिपादनात्‌ | 
TARE च THA न तु TARR आदित्यो यूप इत्या दिश्रुत्य; 
मामाण्यप्रसङ्गात्‌ | 


ननु प्रामाण्यं यदि तद्वति TAREE तदा 0 
எனன शुक्ताविदं. रजतमिति ज्ञाने । नापि विशेष्याकृत्यपकारकत्वादि, അ- 
eau: | नापि त्रिकाछाबाध्यविषयकत्वं TAA धीनाश्यतारूपत्वे खतस्वा- 
नुपपत्तेः अतःस्वप्रकारकधीविशेष्यताव्याफ्काभावा प्रतियोगितद्विष्यकत्वमेव तद्वाच्यम्‌ | 
तथा च ஈன்‌ ज्योतिष्टेमादिवाक्यप्रमाण्यमिति चेन्मैवम्‌ | ۱ 


एवमपि प्रामाण्यस्य खतस्तासंभवात्‌ । न च साक्षिणा TANE योग्यानु- 
wea aa; चशषुरादिग्राक्चसताघटितस्यैव प्रामाण्यस्य - साक्षिमराद्यत्वानुमवातू | 
न 3 TURING | न चेवं सिद्धान्ते खतोग्राह्मप्रामाण्य दुषेचम्‌ | तद्वति 
तदवगाहित्वस्यैव तत्त्वात्‌ | न च अमसाधारण्यापतिः | FTI न -च अमत्व-' 
ह्दानन्तरमपि प्रवृत््याद्यापत्तिः | व्यावहारिकरजताद्यवगाहिनः प्रातीतिकत्वेन ज्ञाने 
तत्रापि യിന്നു | व्यावहारिक बा അ कटकादिरूमा्थेक्रियाकारितयेष्यते | 
अत्र च तदभावनिश्चयान्न प्रवृत्तिः | न च JRE रजतमिति वाक्यमपि 
प्रमाण स्थादिति वाच्यम्‌ | उक्तप्रमाकरणं स्यात्‌ RET: | नचेदं என்ன்‌ 


. प्रमाणमिति व्यवहारापत्ति: | aa तद्वति तत्मकारकत्वरूपप्रकषद्योतकत्वे तद्धरित- 


प्रमापदयोगाथमादाय ताहशव्यवहारस्येष्टत्वात्‌ | परेषां स्मृतिकरणे என்னா 
अमिर्हिमस्य भेषज इत्यादिवाक्ये EEA | अनधिगतन्रञज्ञानेतराबाघ्यविषय- 
कत्वरूपप्रकषविवक्षायां तु न என संभवति; FATA எட 
13۹18885 तन्मते$प्युक्तोपाधिनिमित्तकत्य TETAS अमत्वेनोपगत- 
ज्ञानकरणे मन्मतेपीष्टत्वात्‌ | ग्रमत्वन्यवहारश्च बाव्यत्वाधीन: | एवं चापीरुषेयत्वेन 
बक्तृदोषशूत्यानामागमानां तदधीनस्य व्यवहारकाळबाघ्याथविषयकत्वलक्षणा- 
प्रामाण्यस्य नावकाशः । 


qai सत्ये शञानमनन्तमित्यादिश्रतिसिद्धस्य ANS 5 
स्यादिति चेन्न; तस्यापरमार्थत्वे जगदनिवोच्यताया hate | बाध्याधिक- 
सत्ताकवस्तुविषयकबुद्धेरेवेतरबाधकल्वात्‌ । s Wd प्रत्यक्षप्राप्तसत्यानुवादिका ` विश्व 
सत्यं ۱ इत्यादि 2 स्यादिति वाच्यम्‌ Ta: विश्वसत्यत्वादावपि അ. 
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कल्पने TM अनुवादकताया एव युक्तत्वात्‌ | यथा च सदेवेत्यादि- 
वेदान्तानां निर्विशोषाखण्डब्रक्मममापकत्व तथोपपादितमन्यत्र । अतोऽज्ञानिनोऽधि- 
- कारिणः अज्ञातस्य विषयस्य अज्ञाननिवृत्त्या परमानन्दावापिलक्षणफळस्य 7> 
` च श्रीतसिद्धाःते निप्पत्यूहूतया न काचिदनुपपतिः | 


aagi भावोऽभावो बा ! नाथः ‘ana अनादेर्भावस्य Aga- 
सम्भवात्‌ | न द्वितीयः भावजगदुपादानत्वानुपपतेः इति चेत्‌ | 


अत्राहु :— अज्ञाने भावाभावत्वघटनानुपपत्तिभूषणमेव | . न हि मायाया 
दुर्घटत्वं جج‎ मवतीति क्वापि लोकिकमायायां इश्यते इति भावाभावविलक्षणैवा- 
विद्येति | 
` यत्तु "aep भूषणं चेत्स्यादविद्यात्वमात्मनः | என்‌ तमोऽप्यलङ्कारो नित्य- 
दुःखशिरोमणे; ” इति aa | यतः न ഇന്ത भूषणमिति gun येनोक्त- 
दूषणं स्यात्‌ । प्रामाणिकार्थे तत्तिक्षेपाक्षमा सा ആണ്ടി भावत्वमभावलं ஏ 
अवञ्यमुप्पादनीयमित्यर्ति gek: | भेदादेः भावत्वानुपपत्तो अभावत्ववत्‌ چو‎ 
भावत्वानुपपत्तौ 859 उमयानुपपत्तौ നഞ്ഞ अपि स्वीकारे बाधका 
भावांत | आत्मनोऽविद्यात्वे च सदा आवृतत्रप्रसङ्गः, अविद्यानिवृत्तावासनिवृत्तिश्चः 
स्यादिति दूषणस्य TARE அவச विलक्षणत्वा विनाशित्वादिआहकबलू- 
MAMTA न भूषणत्वम्‌ | ननु ब्रह्मणि सर्वज्ञताम्राहकबलवत्प्रमाणविरोषिन्य- . 
ज्ञानाश्रयत्वानुपप चिरात्माश्रयादिना जीवस्य तदाश्रयत्वानुपप 7 मूषणप्रिति चेन्न | 


सवज्ञताग्राहकम्रमाणस्य अज्ञानाश्रयत्वानुपप तिविरोधित्वाभावात्‌ तदाश्रय- 
त्वेपि aaa उपपादितत्वात्‌ | आत्माश्रयत्वादेः निरस्तत्वाश्च | सर्वज्ञे स्थितस्या- 
അ अज्ञानगतारोपितत्वोपपादकतया मूषणतायाः स्पष्टत्वा्च | 


ननु अज्ञान अज्ञानप्रयुक्तं न वा ? नान्त्यः, अज्ञानाप्रयुक्तत्वे ज्ञानाजिवृत्त्य- 
योगात्‌ । नाद्यः आत्माश्रयादिति चेन्न, अनादावपि स्वस्मिन्‌ என்க 
बाधकाभावात्‌ । यदा हि अमावाधिकरणकाभावस्यामावस्वरूपर्ववा दिनैयायिकमते 
दण्डाद्यमावस्य स्वात्मकधटाभावप्रयोजकतं | तत्र SHASTA चेत उत्तरोत्तरक्षण- 
संबन्धरूपतद्वेदः प्रक्ृतेऽप्यव्याइतः | वस्तुतस्तु ज्ञाननाइयत्वे अज्ञानत्वमेव प्रयोजर्क 
3511118 च FFARR न कोऽपि दोषः | 


ழ்‌ 


नन्वज्ञानस्य तदप्रयुक्तत्वे अनिर्वाच्यतैव न स्यादिति we, 57۹0578 
ஊரன்‌ येन ஈசன்‌ तन्निवृत्तिरापद्यते । कि तु सदसत्त्वादिम्राहकप्रमाणा- 
भावः; सचाज्ञानेडपि तुल्य: | वस्तुतस्तु, मावत्वमेबाज्ञानस्थ, अर्थक्रियाकारिताया एव 
भावतारूपत्वात | ततोऽन्यमावत्वस्य दुर्निरूपत्वमविद्याळ्क्षणविचारे प्रपश्चितमस्मामि: | 
ஸர்‌ ஏன जगदुपादानत्वं HERA च नास्तीति मते तस्य भावत्वानुपपत्तिरिति 
वाच्यम्‌ | स्वाश्रयत्व-खाश्रयनिरूपितानवच्छिन्नतादाल्यप्रतियोगित्रान्यतरसंबन्धेन 
अथक्रियाकारितववत्ताया भावत्वरूपत्वोपगमात | 


वस्तुतस्तु तस्यापि जगत्कारणतापक्ष एव माधीयानित्यन्यत्र प्रपञ्चितम्‌ | 
“ परो मात्रया ? इत्यादिश्रतिः RAT TAA | ` जुष्टं यदा पश्यत्य- 
न्यमीश ' इत्यादिश्रतो अन्यपदे TTR, جو‎ वृक्षे पुरुषो അ इति 
Ga देहादिबिबिक्ततयानुपलम्यत्वरूपमसताया TERA तदानुगुण्यानुरोधात्‌ | 
परमसाम्य wae رو‎ अन्यथा निरञ्जनः साम्बमुपैति? इत्यनेन सामञ्जस्ये 
परमपदबैयर्थ्यात्‌ ब्रह्ममावबोषक्रूयन्तरानुरोधाच्चेति शिवम्‌ | 


इति श्रीमरमह सपरित्राजका चारयश्रीमच्छाङ्करभगवत्सा दचरणानुम्रहरूषत्रक्- 
विद्यावेशद्मस्य श्रीमट्ानन्दसरस्खतीसारस्वतसाम्राज्यानुभवसमेधमानयुक्तिशतघारो- 
ள்ள AETHRA कृतिषु श्रतिमतप्रकाशः समाप्तः ॥ 


उपाधिमण्डने सम्पूर्णम्‌ 
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RAMA OF KAMBAR AND TULASI 


Dr. S. SHANKAR RAJU NAIDU, M.A., Ph.D., 
Head of the Department of Hindi, University of Madras. - 


“In the Ramayana of Kambar”, says the late learned V. V. S. 
Ayyar in his magnificent study of Kambaramayanam, “The world 
possesses an epic which can challenge comparison not merely 
with the Iliad and the Aeneid, the Paradise Lost and the Maha- 
bharata, but with its original itself, namely, the Ramayana of 
Valmiki. This is not the language of mere patriotic enthusiasm. 
It is an opinion that has grown.slowly with years and after deep 
and careful study.” — ; 


Edwin Grieves in his ‘Sketch of Indian Literature’ categori- 
cally states, “No poet of England has reached thé people of their 
country so much as Tulasi Das in his own country.” * 


Dr. Ram Awadh Dwivedi comparing the dual merits of this 
Hindi classic tells us, “It is often said that no decent English 
household is without a copy of Shakespeare's works and the Bible, 
But Ram Charit Manas of Tulasi Das, for the teaming millions of 
North India, takes the place of the Bible and Shakespeare 
combined.” * 


٦ 


Thus we see that the story of Ramayana has attracted the 
attention of the Indian populace both from the religious and 
literary points of view. This is the one story that is most pres 
dominent in all the language-literatures of India and has had its 
antique forms from about the 5th century B.C, Valmiki Rama- 
yana seems to have been the culmination of the earlier stories, 
wherein Rama has been depicted as an Ideal Man and only as an 


1. ‘Kamba Ramayanam-—A Study ’—V. V. S. Iyer, p. 1. 


2. ‘Manas ki Roosi Bhoomika’—Trn. in Hindi by Dr. Kesarinarayan 
Shukla, p. 169. 


3, ‘Hindi Literature ’—Dr. Rem Awadh Dwivedi, py 49-50. 
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Ideal Man, though in some places, indirect references occur about 
his being the God-Incarnate 


The person of Rama (consequently of Sita too) has been 
evolving gradually from, ideal humanhood as depicted in the 
‘Adikavya’ to superb god-hood, the culmination of which is 
attained ‘practically in the Adhyatma Ramayana. The stages of 
this evolution seem to have been very gradual with the changes 
in time and culture which, in turn, reflected through the master 
works produced by the great writers age after age. Here mention 
may be made’of the Padma Purana, Siva Purana, Skanda Purana 
Udara Ragháva and the Brahnianda Purana on one side and the 
Uttara Purana and Máhabharata on the other, excluding the works 
of Kalidasa; Bhavabhuti etc. Itis in Udara Raghava that we 
find Rama, Lakshmana, Bharata and Satrughna, depicted for the 
first time as the ‘incarnations of Vishnu, Shesha, Shankha and: 
Chakra respectively. It is followed up in the Brahmanda Purana 
‘and we find’ in‘ the Adhyatma Ramayana,’ the last Kanda of 
Brahmanda Purána; a complete narration of the holy acts. of 
Rama with a new orientation and deification. | 


.1 Herein Adhyatma ‘Ramayana the story evolves in the form 
of a discussion: between Siva and Parvati and Rama is treated as 
an incarnation. of the Supreme: God Almighty. -- Adhyatma Rama- 
yana 15 supposed to be a work of the 14th or 15th century A.D. 


0 


Kambar and Tulasi Das are the greatest literary-cum-religious 
exponents of the ‘divine story of Rama’ in their own languages. ` 
Though: the main source for both-apparently is the. same, it is 
surprising to- note ‘certain, salient distinguishing features in their 
delineation :of the same superb character in two different manners; 
In the Ramayanas of Kambar (of Tamil) and Tulasi Das (of Hindi- 
Avadhi), Rama has been, adorned as the God incarnate, but they 
strike at dissimilar lines.of characterisation in the case of Rama 
(and, Sita too). * 


It is interesting to note that while Kambar does not dwell in 
detail. over the causes of the incarnation of Vishnu as Rama, 


4. Seep. 1of ‘The Ramayana ’—C. Rajagopalachari (Bhavan's Book 
University Series No. 44) 


5, ‘Ram Katha ’~ Dr. Kami] Bulkey, p. 
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Tulasi : has gone in great ‘detail : and narrated the stories: of the 
following five incidents which are’ * marvellous in their own ‘way.’ * 

: | I ESTNE 
They are i— ` 1 


Jaya and Vijaya - the two' gate keepers of Vishnu. - 
, Demon Jalandhar and Vrinda : 7 
Curse of Narada.. ` 
Manu and Satroopa. 
Pratapabhanu and Harimardana. | 


వ : fee 5 


en اد ھی‎ n 


‘Tulasi says that immediately after: the birth of Rama, He 
manifests himself before Kausalya in his original form of Vishnu 
with four hands, carrying Shankha, Chakra, Gada and wearing 
a garland of forest flowers.’ Kausalya says with folded hands 


* Oh' Lord of Lakshmi! "Full-mahy a Universe, created by 
illusion, dwells in thy every- hair......so says’ the Vedas..:....yet 
did'st thou rest in my womb......a- jest to distrub the minds of'tlie : 
most sober when they hearit."* " లవ్‌ ~.) 23: 


DET 
is DN 


i 

Thereafter the Lord relates to his mother the beautiful stories 
of his earlier lives and. says that she" might-love him as her son, 
But, Kausalya not being able to’ withstand this vision, cries out} 
“ Abandon this form, dear boy,’?......whereafter. the “ wise Lord -of 
Lords’ bécomes a child and begins to cry وت‎ ஆன்‌! i 

í ; vx yer 22 करा क... 

Again, when the golden. deer arrives near. the cottage. in 

Panchavati, Tulasi’s Rama tells Sita with a smile 


<“ Hearken, beloved, wife, faithful, beautiful and virtuous— 
1 am about‘to play an engaging game- as man: do: you therefore 
take your abode in fire till I have extinguished the demons,” _ 


. Sita follows the Lord's advice. The poet Tulasi says, “She 
left her image there of just the same form and modest disposition 


6. ‘Ram Charit Manas ’—Shyam Sundar Das Edn., (1-142-3, 4) 

7. Ibid., (1—224—chand 1) 

8. Ibid, (1—224—cha nd 2) 

9, Ibid., (1—224—chand 4) B. HE RV b I Qu 
10. Jbid.,(3—30—1) ON quoe அத்தம்‌ Dir uer ant & بش‎ 
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as her own. Not even Lakshmana knows the secret of what the 
beloved Lord had done.” Herein we find the magnificent and 
unparalleled picturisation of a new element in the form of “ Maya 
Sita". Kambar has not referred to any change in her original 
form thereby closely following Valmiki. 


Incidentally, it may also be mentioned that after the abdtc- 
tion of Sita, Narada meets the wailing Rama and enquires of him 
the cause for not permitting him to marry Vishvamohini in an 
earlier age. Rama convinces Narada by explaining to him the 
true ‘evil nature’ of womanhood and that he was hence kept 
free from any bondage which could have severed him from the 
path of devotion, “ 


In all the Ramayanas, the humanly lamentation of Rama 
after the abduction of Sita has been vividly brought out. Tulasi 
Das goes to the exteat of saying that Rama requested even the 
` birds, deers, bees, etc., about the whereabouts of his fawn-eyed 
Sita," Thus, we see Rama in his human element enduring all 
pangs of suffering and feeling of mental agony. 

As has already been mentioned, Ramaand Sita are in the 
know of their being incarnations according to Tulasidas but 
nowhere in Kambar do we find such an approach. Kambar has 
tried to depict Rama in his godly stature through the eyes of rot 
only the great Rishis and the dying Kabandha, Viradha etc., Lut 
also the people of Mithila, when he says 


* One whose eyesight fell on the shoulder of Rama went on 
gazing the very shoulder, so also hislotus feet andlong arms 
None could shift the eyes from that particular part of Rama. 
How could it be possible for any one to see the entire form !! 
They could see only a part of Rama just as a portion alone 
of the Reality of God could be seen by a person following any 
particular sect 





11. Ji, (3—30—2, 3) 

12. Ibid., (3—54—2) 

13. Ibid., (3—37—4,5) 

14. ‘Kambg Ramayanam’ (1—19—19) 
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Kambar has also directly suggested that Rama and Sita were 
the incarnations of Lord Vishnu and Goddess Lakshmi when 
he describes the pre-matrimonial love of Rama and Sita, and 
explicitly mentions “ What need for any words when they who 
departed from their bed on ocean dark unite again ?”“ Tulasi 
also seems to follow this picture and say, “Nane knew that the 
love (of Rama and Sita) had been theirs of 016.” '* 


Thus, we see, that it will be pertinent to szy that Kambar's 
Rama is understood to be God-incarnate by the outside world 
alone, whereas Tulasi’s Rama himself knows about his being an 
incarnation together with others also knowing him as the God- 
incarnate. It is this feature basically which consequently has 
led to an abudance of supernatural element on the part of 
Rama (and Sita too) in Tulasi's Ram Charit Manas, which is 
not found in Kamba Ramayanam. 


On the above thesis, can it be suggested that Kamba 
Ramayanam is the Mahakavya and Tulasi's Ram Charit Manas a 
Mahapurana ? 


[A paper read in the Dravidic Section of the All India Oriental 
Conference held in 1961 in Srinagar, Kashmir under the 
presidentship of Prof. M. Mariappa Bhat and supported by 
Dr. Suniti Kumar Chatterji.] 


15. Ibid., (1—10—38) 
16. ‘Ram Charit Manas’ (1—246—1) 


TREATMENT OF THE UNCONSCIOUS 
| IN 5 
THE HINDI NOVEL 


Dr, S, N. GANESAN, M.A., Ph.D, 
Lecturer in Hindi, University of Madras. 


हिन्दी उपन्यास 8 अचेतन का अध्ययनं ۲ | 
डां, S. ना, ya, एम. متا‎ पी-एच. ச்‌. 
— இ, — : 


| अचेतन मन का अध्ययन आज के मनोवैज्ञानिक उपन्यास की सबसे. 
महत्त्व-पूण प्रवृत्ति है । मनुष्य का व्यक्तिगत तथा सामाजिक जीवन aga 
कुछ उसके अचेतन के द्वारा ही संचारित होते हैं। अचेतनं मन जैसे सम्पूण 
जीवन को रूप देता है, उसी प्रकार व्यक्ति की प्रत्येक प्रवृत्ति को मी नियंत्रित 
करता है। व्यक्ति की कोई भी प्रवृत्ति अकारण नहीं होती । दर एक प्रवृत्ति: ۔‎ 
बाश्च अभिव्यक्ति के qd ही नियत (Determined) रहती . |. हमारे. 
` वैयक्तिक बाह्याचरण, मानसिक संघर्ष, अन्य व्यक्तियों तश्र समाज-के प्रति हमारी 
प्रतिक्रियाये आदि के 48. अचेतन की कोई न कोई प्रेरणा रहती है டட. 
जीवन के समीचीन ज्ञान तथा मनोवृत्तियों உண परिचय केलिए अचेतन की 
` जज्ञात एवं अद्ध-ज्ञात प्रेरणाओों का. अध्ययन आवश्यक हो जाता है | 


मन के तीन स्तर : HS | | 
मन-की पूर्ण चेतनावंस्था तथा अचेतन अवस्था के बीच की दशाओं को | 
आधुनिक मनोवैज्ञानिकों ने तीन स्तरों में विभक्त किया डे | 
۱. केवळ - स्वत्व या MES - स्वत्व (10.) 
२. स्वत्व (Ego.) 
३. उपरि - 8 7 नैतिक स्वत्व. (Super-ego). ۱ 
साधारण கனா व्यक्ति में इन तीनों का rfe होता है.) 
केवळ - स्वत्व (10.) व्यक्ति की जीवन - 8و‎ (Libido) और ara 
- बति (Thanatos) का केन्द्र है, और उसकी समस्त. रचनात्मक GHI 


Ramas प्रवृत्तियों को प्रेरणा देता है। वह अचेतन (Unconscious) 
है, विकारों, वासनाओं ओर आचरण-वृत्तियो..का आवार है। नैतिकता ud 
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तर्क से वह मुक्त جع‎ TT स्वत्व ae जीवन के अनुभव से 
. मन में विकसित होनेवाळा खर है । यही केवळ - स्वत्व एवं TY जीवन में 
समन्वय स्थापित करता है वह केवळ - स्वत्व. के अनियंत्रित எள்‌ को 
अपरिष्कृत वासनाओं को, परिस्थिति के अनुसार afta करके ఇ की ओर 
उन्मुख करता है। यद्यपि वह परिवेश के अनुसार प्रवृत्तियों को و858‎ करता 
है, तो भी उसे नैतिकता का मौलिक ज्ञान नहीं रहता । उसका विवेचन केवळ 
परिस्थिति से समझौता करने के निमित्त है। Fae वासना (Instinet)- - 
प्रेरित होता है, तो स्वत्व अनुभव - प्रेरित | 


उपरि-स्वत्व (Super-ego) व्यक्ति का समाजीकरण करनेवाली शक्ति है ۱ 
और है नैतिकता की मूळ प्रेरणा । उसकी मुख्य ஈர்‌ Aa एवं अनेतिक ` 
சாணி का अन्तर निर्धारित करना है । व्यक्ति में यह केवर स्वत्व एव ' 


, स्वत के बाद ही विकसित होता है । यही मनुष्य के समी प्रकारों ഞ്ഞ്‌ 


को जन्म देता है और उसे सामाजिक जीवन केलिए उपयुक्त बनाता है । 


एक उदाहरण द्वारा इन.तीनों के रूप स्पष्ट किये जा संकंते हैं । मान के. 

कि कोई व्यक्ति get से et amg के am से होकर ۱ 
۹005 रूप में उसके मन में उत्पन्न होनेवाळी प्रथम भावना उन रसाळ ఇగ 
से दो चार dry लेने की हे । ' यह प्रेरणा मन உன்‌ तम. स्तर केवल - स्वत्व 
से आती है, जिस में न्यायान्याय या सदसत्‌ का कोई स्थान ही नहीं होता ۴ 
वासना - प्रेरित (Instinctive) प्रवृत्ति की ओर अग्रसर होने के पूर्य वह 
चारों ओर इस शंका से. देखता है कि कोई देख तो न ले।. इच्छा को. कार्य 
रूप देने में वातावरण एक निर्णायक वस्तु रहता हे । यह स्वत्व की प्रवृत्ति है 

जो. व्यक्ति में विकसित समाज से समझौते के भाव को प्रकट करती. है | समाज 
के मय से उत्पन्न इस संयम में कोई नैतिकता नहीं हे, केवळ एक समन्वय-भाव 


. '1.. Ref-Brown: Psychodynamics of. Abnormal Behaviour, , 
۱ New York, 1940, p. 163 ക 

(^ Jastrow, Joseph: Freud: His Dream and Sex Theories, ` 

eg New York, Pocket Edition p, 88 
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(Adjustment) है, जो व्यक्ति के सुरक्षित अखिल केलिए भी आवश्यक 
हे | इससे भी आगे वह दशा आती है, जब व्यक्ति बाहर से किसी नियंत्रण 
यां निर्णायक शक्ति के न होने पर भी स्वयं dua रहता है, इस विचार से कि 
मेरे जैसे भद्र पुरुष केलिए ऐसा निकृष्ट काम नहीं करना चाहिए । यही 
नैतिकता उपरि - स्वत्व की प्रवृत्ति है। मनुष्य में शैशव से ही केवल - स्वत्व 
जागृत रहता है । स्वत्व एवं उपरि-स्वत्व बाद में ही विकसित होते हैं, और 
इनका विकास ही सभ्यता का ARTE माना जाता है | 


हिन्दी के मनोवैज्ञानिक उपन्यासो में चेतन और अचेतन मन की 
சி का पर्याप्त मात्रा में अध्ययन उपलब्ध है । यह नहीं कहा जा सकता 
कि हमारे उपन्यासकारों ने पूर्णतः वैज्ञानिक रीति से मनोवृत्तियों का अध्ययन 
किया है | प्रत्यक्ष रूप में उपयुक्त तीन स्तरों में विभक्त कर. विशेषण करने 
की प्रवृति भी अधिक नहीं मिळती । हमारे मनोवैज्ञानिक उपन्यासकारों की 
` दृष्टि फ्रेंच तथा अंग्रेजी के मनोवैज्ञानिक उपन्यासकारों के समान सूक्ष्म विशेषण 
की ओर. नहीं रही ; सामान्य रूप में अचेतन की प्रवृत्तियों का परिचय कराने 
मात्र से वें संतृप्त ۱ | 


जेनेन्द्रकुमार £ - 


यद्यपि sare के पूर्वके हिन्दी उपन्यासों में. भी वत्र - तत्र 7 
का आमास मिलता है, तो भी जेनेन्द्र से ही मनोविज्ञान की परम्परा का आरंभ 
मानना पडेगा । इस परम्परा में हमें पहले पहल ' सुनीता! में अचेतन की 
mit का आमास मिळता है ۱ எண अपने विद्यार्थी - जीवन में तथा 
उसके बाद क्रान्तिकारी बनने पर अव्यत संयत आदश जीवन व्यतीत करता है | 
यह ده‎ उसके स्वत्व ud sue की प्रबृत्ति है | कामशक्ति (Libido) 
इतनी எண से दबनेवाली नहीं है । tha के केवल - स्वत्व में अपार . 
शक्ति से काम करती हुई कामचेतना प्रस्फुटित होने केलिर अवसर की प्रतीक्षा 
में रहती है, और उसे यह अवसर तब मिळता है, जब वह सुनीना के सम्प ' 
में आता है । सुनीता से परिचित होने से लेकर 8ء‎ का मानसिक जीवन 
838ج‎ तथा उपरिस्वत्व के बीच के संघर्ष से अमिमूत रता है । साधारण 
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युवतियों से आकृष्ट न होनेवाळा, और विवाह की इच्छा न करनेवाळा वह युवक 
सुनीता के प्रति எதன்‌ जाता है, और उसके अनजाने ही यह आकर्षण 
बढ़ता जाता है। धीरे धीरे पाकृत - स्व पबळ होता. जाता है और एक 


चरमं सीमा तक पहुँचता है, जब उसके-तथा ۴6-5 बीच में संघ. 


होता है। झुनीता को वन में ळे जाने तभा उसके नम होने का प्रसँग ഞ്ഞ 


RUT प्राकृत - स्वत्व तथा उपरि-स्वत्व के संघर्ष की चरम सीमा . | 


की अवस्था है । ' लिंबिडो ! की उत्तेजना से जागृत प्राकृत - स्वत्व की प्रेरणा 

से FT खो देनेवाले हरिप्रसन्न के उपरिस्वत्व को सुनीता की प्रवृत्ति से 

नैतिक बळ प्राप्त होता है, जो उसे मर्यादा की सीमा. के अन्दर आबद्ध रखता 

है। यद्यपि ج838‎ ने इन मानसिक. ad का उल्लेख नहीं किया है--जो 

“उपन्यास Wer आवश्यक भी नहीं हे--तो भी यह स्पष्ट है ef की. 
प्रवृत्ति स्वत्व एवं. उपरि - स्वत्व के संघर्ष ۱ 


Bara के ' कल्याणी ఇ “व्यतीत ! में. मी अचेतन की प्रबृतियों का. 
अध्ययन मिळता. हे । ' कल्याणी A कल्याणी का मानसिक dud चेतन और : 
अचेतन के बीच का इन्द है ۱ वह अपनी تج‎ चेतना. सें अपने पति 
डॉ. असरानी के प्रति समर्पण - माव रखना चाहती है । पर उसके अचेतन में 
अदम्य अशान्ति और cuf रहती है, जो बार बार प्रकट हो. उठती है। 7 
उसके मनका ऊपरि-स्तर परिस्थितियों का विवेचन कर, उनके अनुंकूळ रहने को 
. उसे प्रेरित करता है। जब उसका पति उसकी स्वच्छन्द प्रवृत्तियों पर विढ़कर 
उसे पीटता है, तब वह संय अपराधिनी न होने पर मी समझती है, “मैं 
` निष्पाप नहीं हूँ । ”! पति के इस निर्मम व्यव्हार के पश्चात्‌ मी वह मानती 
है; “ जो कुछ भी हो; पति मुझे चाहते हैं।”” परंतु कमी कमी उसके 
'अंचेतन में अवस्थित विद्रोह का भाव आकस्मिक रूप में जागृत हो उठता हैं 

` और उसके न चाहते हुए मी अभिन्यक्त हो जाता है। प्रैक्टिस के आरंभ के . 
` पूर्व पति 'के' सामने अपनी शते प्रस्तुत करने तथा. कवयित्री को मानपत्र देने 


1. कल्याणी (ê. १९५३) 9. २८ 
. ठे, कस्याणी, पृ. २८. 


۳ 


ഞ്ഞ്‌ पर तथा श्रीमती भटनागर को देखने जाते समय कल्याणी को यही 
रूप प्रकट होता है । उसका सम्पूण जीवन इसी तरह के संघर्ष में बीतता है | 


व्यतीत ” के अयन्त के जीवन.- व्यापारो को समझने केछिए उसके 
` अचेतन की प्रबृतियों का परिचय आवश्यक हे । उसकी अपनी दूर की बहन 
अमिता पर जो अभुक्त आसक्ति (Morbid fixation) है, वही अज्ञात रूप 
. में उसके जीवन को रूप देती है । सामान्य पुरुष के समान उसकी வார்‌ 
किसी युवती के प्रति उन्मुख न होती, और न कहीं 5و‎ ही पाती है। चन्द्री . 
से बिवाह करने परं भी, उससे प्यार करते हुए भी, उसे प्रसन्न करने के प्रयत्न में 
विफल हो जाता है। इसका कारण क्या हे, वह स्वये नहीं जानता | 
अनिता के प्रति उसकी जो रूण आसक्ति है, वह प्रदा उसके अचेतन.में 
रहकर उसके व्यवहारो को संचालित करती है । इसीलिए बार बार qaa 
करने पर भी जयन्त चन्द्री को प्रसन्न नहीं कर पाता । ज्यों ज्यों सचेत मन 
से वह चन्द्री के निकट आने और उससे हार्दिक सम्बन्ध रखने का प्रयत 
करता है, त्यों त्यों उनके बीच का व्यवधान विस्तृत होता जाता है। .. 


इलाचन्द्र जोशी | 


अचेतन ஸி اتود‎ का विशेषण करनेवाले हिन्दी उपन्यासकारों में ` 
इलाचन्द्र जोशी का नाम अत्यधिक प्रसिद्ध हुआ है। उनके प्रायः समीं उपन्यासों 
में मन के अगाध we में अवस्थित सूक्ष्म इतियों की व्याख्या का प्रयत्न किया 
गया है । उनकी अपेक्षाकृत प्राथमिक रचनाओं में मी यह स्पष्ट है। “पर्दे 
` की रानी? की निरंजना को ही 5 ۱ यद्यपि वह वेश्या - पुत्री है, तथापि Buc 
भद्र वातावरण में वह पळती है, उसके कारण उसकी 2587ء‎ संयत रहती हैं | 
इस सयम को स्वत्व (Ego) का कार्य मानना होगा । उसकी यह नैतिकता 
उपरि-स्वत्व (51०7-०४०) की प्रेरणा से विकसित नहीं लगती, क्योंकि sat 
परिस्थिति का अधिक महत्त्व रहता है। उसके नेतिक आचरणों की प्रेरणा के 
रूप में! AS उदात्त मानसिक नेष्ठिकता इष्टिगत नहीं होती। نہ‎ जीद के 
तंग दरवाज़ा ” की एडीज़ा से निरंजना की तुलना ஈரி पर यहद बात स्पष्ट 
होगी. | எலினா की नैतिकता का कारण परिस्थिति नहीं है। वह इगो से 
प्रेरित एक समन्वय - वृत्ति (Adjustment) मात्र नहीं है | वैयक्तिक 
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'उपरि-स्व्च ही उसे नैतिकता का बोघ प्रदान कर जेरोम से दूर करता हैं | 


^ इस के विरुद्ध निरंजना में ऐसी कोई वैयक्तिक उदात - वृत्ति नहीं है, जो उसके 


जीवन - व्यापारों को सन्तुङित रखे। उसकी नैतिकता केवळ स्वत्व - प्रेरित 
समन्वय है, जो परिवेश की प्रकृति पर अपेक्षित रहती है । अतः जब परिवेश 
में उसकी पैत्रागतिकी (Heredity) से प्रभावित என - स्वत्व को नियन्त्रित 
करनेवाली कोई शक्ति नहीं रहती, तब समन्वय fades हो जाता है और वह 
पैत्रागतिकी द्वारा निर्दिष्ट पथ से प्रयाण करने ہ‎ है | | 


“सन्यासी? ள்‌ ۶۱8۹۸۰ में अचेतन का रूप अधिक व्यक्त 
नहीं हुआ है । फिर मी इधर उधर कुछ संकेत इसके सम्बन्ध में मिलते d 
सन्यासी? के नन्दकिशोर की प्रवृत्तियों ఇ उसका. अत्यन्त विकसित 
“அத்‌? संचाळित करता है, और यद पाठक केळिए पूर्णतः स्पष्ट. है | -किन्तु 
जोशीनी ने इस मूळ प्रेरणा को अचेतन की प्रवृत्ति के रूप d दिखाने का 
Are प्रयत्न किया है ۱ ' निर्वासित ” में नायक- महीप से बढ़कर नीलिमा की 
मनोवृत्तियो का RAT अधिक गहरा हुआ है महीप और ठाकुर साहब 
` के प्रति उसका आकषण, जो समय समय पर विविध दशाओं में war है, अंचेतन 
d विविध स्तरों पर उठती - गिरती दो तरह की मनोवृत्तियो से प्रेरित हें । 
महीप के प्रति वह mt पर उसे घने और dad का मोह भी है। 
अतः वह कमी महीप की ओर आधिक शुकी. हुई है, तो कमी ठाकुर TE की 
` ओर | परन्तु महीप के प्रति. आकृष्ट होते समय भी उसके मन के एक अज्ञात 
माग में ऐश्वर्य-मोह भी काम करता. रहता E | वह स्वयं इस बात ഞ്ഞ്‌ 
नहीं रहती । उसी aeg महीप से सम्बन्ध तोड़ने का निश्चय करने पर भी 
. उसके प्रति आकर्षण अचेतन में बना रहता है । नीलिमा का यह ARE 
एक प्रसंग में विशेष खूप से स्पष्ट हुआ हे । सामान्य इष्टि से देखा जाय तो ' 
चाय में चीनी के अधिक होने के कारण नीलिमा का माता से बिगड़कर ۷۰ 
के साथ भाग जाना अत्यन्त अस्वाभाविक ۳۳۱ | किन्तु यहाँ അ प्रेरणा वस्तुतः 
` छोटी सी यह बात नहीं है । वह प्रेरणा है महीप के प्रति नीलिमा का आकषण ۔‎ 
. उसके अचेतन में जमा हुआ है, और वह घुंटन जो परिखिति से समश्षौता 
` करने में विफल होने से saa جج‎ से ஏரின்‌ है। इसी तरह ag के 


E 


साथ स्टेशन जाकर, फिर घर छौटने का ”دہ‎ प्रकट करती है, तों वह भी 
अचेतन की ही प्रेरणा से है।. स्वत्व उसे समझाता है, कि यह अनुचित है; 
उपरि - स्वत्व उसे बोध देता कि यह अनेतिक ఇ 13 है ۱ पर इस तरह जाने से 
इनकार करनेवाली नीलिमा जब पुलीस की तळाशी के अवसर पर महीप को 
अपना ° हसबेन्ड ” कहती है, तो उसकी चञ्चलता अविक द्रष्टव्य हो उठती है | 
अचेतन விராத்‌ के आधार पर इसकी व्याख्या सरळ है। नेतिकता- 
अनैतिकता फा ज्ञान न TEATS तथा वासना का आधार - मूत केवळ स्वत्व 
एवे नतिक उपरि - स्वत्व उसे दबाने का അ करते रहते हैं, जिससे सतत 
मानसिक संघर्ष उत्पन्न हो जाता है। जोशी जी के उपन्यासो के अचेतन की 
प्रवृत्तियो के RR के प्रसंगों में शायद यही EE है, क्योंकि यहाँ लेखक 
ने सीघे मनोवृत्तियों வி என न करके पात्र के आचरणों के संकेत से எ 
को स्पष्ट कर दिया है ல்க विवेचन के नो ga अवतरण जोशी के 
प्रायः समी उपन्यासो को बोझिळ बना देते हैं, उनसे यह. प्रसंग मुक्त है | 


मुक्तिपथ ۱ में व्यक्तित्व की सबलता की दृष्टि से राजीव का चरित्र प्रमुख‏ ؛ 
का चरित्र अधिक महत्त्व-पूण‏ ےج है, तो व्यक्तित्व के अध्ययन की इष्टि से‏ 
हे | लेखंक ने इस बात के प्रति संकेत किया है कि राजीव की gha mană‏ 
ही उसके எண்ண विकास का कारण है । इसके क्रमिक विकास का लेखा‏ 
मी लेखक ने प्रस्तुत किया है ۱ .लेकिन राजीव की मानसिक प्रतिक्रियाओं से‏ 
बढकर सुनन्दा पर उसका प्रभाव और सुनन्दा की तज्जन्य मानसिक प्रतिक्रियाये‏ 
अधिक महत्त्व की लगती हैं । विशेषकर अचेतन की क्रिया-प्रक्ियाओं की दृष्टि‏ 
से देखें तो ज्ञात होगा कि सुनन्दा का चारित्रिक विकास सुक्ष्म संस्पर्शा द्वारा‏ 
किया गया है ।‏ 


۱ ےچ‎ पहले. पहल समाज के बन्धनों में जकडी हुईं, उसके नियमों का . 

पाळन करती हुई एक शान्त मद्र युवती के रूप में सामने आती E भारत के 

हिन्दू समाज ने अपनी रूढियों ओर परम्पराओं से समर्थित जो अविचल नियम 

बना रखे थे, उनमें नारी की समस्त मौलिक शक्तियाँ एंक दम नष्ट की गयी 

थीं, जिसके कारण उसकी सारी रचनात्मक दक्षतार्य विवश होकर सवेदा केलिए 

दब गयी थीं । सुनन्दा भी उन लाखों नारियों से मित्र नहीं थी, जो समाज 
Bu | த 
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"അത്തി, एवं तथा-कथित ईश्वरीय विधान की അ Greed से . मुक्त 
` नहीं हो सकती थी । किन्तु सुनन्दा के प्रशान्त मन में -छियी हुईं चिनगारी 

राजीव की प्रेरणा प्रण्बलित हो उठती है। उसके भीतर एक अपार शक्ति दै 

जो उस समय प्रकट होती है जब उसके सामने. राजीव: अपने आपको अत्यन्त 

அத संमझने लगता है 4 इसके बाद का उसका विकास अचेतन में छिपी हुई 

எதா शक्ति के क्रमिक विकास का वैज्ञानिक अध्ययन ۱ 8 
सामाजिक எளி को मानती है, तथापि यह स्पष्ट ज्ञात होता दै, कि उसके 
अचेतन में उन बन्धनों ۹) तोड़कर एक बिश छ क्षेत्र के स्वच्छन्द वातावरण में 
विचरण करने का विद्रोह-मरा आग्रह छिपा हुआ है। इस ame को वह 
स्वयं नहीं जानती, भले ही वह अपनी अन्तर्निहित शक्ति को किसी सनय | 
नानती थी । इसीलिए. वह कहती है, “आज जिन सैकडों मोह बन्धनों में 
Wu चुकी हैँ वे अत्यन्त रघु होने पर भी मेरे लिए جو‎ से भी अधिक جع‎ और 
{gz ۱ मैं छाख छटपटाऊँ, छाख सिर وو‎ d भब टूर नहीं. ۴ 
جج‎ का यदद निराशामय दृष्टिकोण तब हक என்கன, जब तक उसके 
` अचेतन में अवस्थित विद्रोह भरा आग्रह उचित वातावरण पाकर मन के सचेत स्तरों 
पर नहीं आता ۱ राजीव ही सुनन्दा को इससे अवगत कराता है, .“ तुमने कृत्रिम 
उपायों से अपने अनजान A में, अपने भीतर की उस आदिम अभि को मिट्टी 
से दबा रखा है, जिसकी घधक बृहत्तर संसार को जीवनोपयोगी आँच पहुँचा 
सकती है ۱۰ संकीण पारिवारिक घेरे को वह प्रचण्ड आँच अन्त में झुलसाकर 
திரி और जिनता ही अधिक उस पंरिवार का घेरा बढ़ता जायगा वह 
‘ata भी एक जगह सिमटी न रहकर फैलती चली ഞ്ഞി? सुनन्दा के 
बिना बाने ही, उसके अचेतन में निहित इस age शक्ति का क्रमिक विकास 
होना ही 'मुक्तिपथ' का विषय है | 


۱ எளி के 'प्रेत और छाया! के प्रेत और छायाय वस्तुतः अचेतन की 
Ra हैं, जो पारसनाथ के विचित्र व्यवद्वारों को प्रेरणा देती हैं | उसका 
मुक्तियय (4, १९५१), प्र. २२ 
9, FRM; ए. १२० ` 
8, मुक्तिपथ, पू. ११७ ` 
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पिता बैजनाथ जो स्वये छम्पटं है, अपनी पल्ली के सम्कंध में ளோ करता है 
fe वह ன்‌ है । எனா: ല്‍ मनोवैज्ञानिकं आरोपणं या प्रक्षेपण 
(Projection) है | पिता के इस विचार से अवगत होने. परं पुत्र का 
जीवन एक विशेष RUM ओर we हो जाता है । . पूर्वग्रह, 87و‎ 
विश्वास या अमित धारणायें व्यक्ति में विशिष्टं मानसिक अन्थियाँ उत्पन्न. करती हैं, 
जिनसे उसका जीवन ही नियंत्रित MT है। इस मानसिक प्रक्रिया को मनो- 
विज्ञान में निर्देशन (Suggestion) कहा जाता है। ۰8۸ से प्रभावित 
पात्र अपनी विवेचना - शक्ति का उपयोग नहीं कर. पाता, अपने अचेतन में: जमी 
हुईं कुछ धारणाओं कां अन्धानुसरण करते हुए आगे बढ़ता है 2 “प्रेत और 
छाया? का पारसनाथ निर्देशन से प्रभावित है, जिसके कारण उसके अचेतन में 
अनेक اعد‎ विकसित होती हैं जो उसके वैयक्तिक एवं सामूहिक जीवन को 
प्रभावित करती है | 


जोशी के विशेषण की goa: | 

aa जोशी के उपन्यासो में अचेतन की प्रवृतियो के विस्तृत अध्ययन 
का प्रयास है, तो मी जहाँ जहाँ यह प्रयास किया गया हे, वहाँ कळा एव मनो 
विज्ञान की दृष्टि से சச்‌ मी प्रकट होती हैं, | 


औपन्यासिक चारुता को सुरक्षित रखने केलिए सिद्धान्तो को जीवन का 
रूप देना अत्यन्त अपेक्षित हे ۱ किन्तु जोशी ने समी சானி में अपने 
ही शब्दों में पात्रों की मनोवृतियो की -विस्तृत सैद्धान्तिक व्याख्या कर दी है 
जो उपन्यास में निषिद्ध नहीं हो, तो मी कला की दृष्टि से என एक न्यूनता 
కై, -उपन्यासकार की. னன अमूत मनोवैज्ञानिक सिद्धान्तो को मूर्त एवं 
कलात्मक रूप में उपस्थित करने में हे | इसके बदले 55 उपन्यास के खामाविक 
प्रवाह को अवरुद्ध करके सिद्धान्तों की प्रत्यक्ष व्याख्या करने बैठ जाय, तो 
उपन्यास की चारुता नष्ट हो जाती है। जोशी जी के प्रायः समी उपन्यासों 


1. Mc Kinney, Fred: Psychology of Personal Adjustment, 
New York, 1949, p, 89 
2. Young, Kimbal: Personality and Problems of 
Adjusiment, London, 1962. p. 90 
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में ऐसी व्याख्यायें दृष्टिगत होती $| विशेषकर “प्रेत और छाया ' में ऐसे 
विवेचन औपन्यासिक शिल्प केलिए अत्यन्त घातक सिद्ध हुए हैं। पारसनाथ 
की मनोवृतियों की विवेचना! अनावश्यक रूप में विस्तृत हो गयी है । “ यदि 
و‎ अपने अचेतन मन से उस जड़ता का कारण खोजता तो चौंक उठता | 
उसका, सचेत मन अपने आपको ठगने केछिए जैसे पहले ही तैयार बैठा 
था ۱۶ इस तरह की सीधी व्याख्यायें சோ இனி हैं, जिनको ud जीवन 
का रूप दिया जाता, तो उपन्यास अधिक आकर्षक होता। उनके अन्य 
उपन्यासो में. भी ऐसे gan ஜோ ఇల్‌ हैं । | 

जोशी के पात्रों ने कई स्थानों पर स्वयं अपने अचेतन, की व्याख्या की 
हवै । “प्रेत और छाया ” का विधान ऐसा है कि उसके आरम्भ से अन्त के 
निकट तक पारस HRT ఇష की प्रेरणा से ही चलती हैं। किन्तु 
बीच बीच में वह स्वयं इस अचेतन की व्याख्या करता जाता है | एक प्रसंग में 
वह सोचता है, ۱ہ“‎ वास्तव में कोई बाहरी शक्ति मेरे. विरुद्ध षड्यन्त्र रचती 
चली जाती है, या मेरी नारकीय आत्मा के ही भीतर ऐसी कोई अज्ञात గ్యాన్‌ 
छिपी है, जो मकडे की तरह अनोखे भयो. ओर आन्तियों के எக बुनती रहती 
हैं ۱۳۴ अपने इस عق‎ के समाधान के रूप में वह ' अचेतन की प्रवृत्तियों 
को ही अपनी प्रेरणा समझकर सोचता है, “ उन जालो में बहुत सी मक्खियाँ 
7۲۲ रह गयी हैं, जिनका तत्त्व चूसकर उन्हे सूखे हुए छिळकों की. तरह | 
मृत अवस्था में जाळ में लटके रहने केंठिए मैने छोड़ दिया ۱۳ इसी तरह 
मजरी भी अपनी ڈو‎ की मुळ प्रेरणा के सम्बन्ध में कहती है, “௭ 
हमारी आर्थिक दुरति चरम सीमा को पहुँच गवी, और मुझे होटळ के जीवन 
को ऊपरी तोर से अपनाने पर बाध्य होना पड़ा, तो मेरे भीतर मेरे अनजान में 
'नरक ने अपना जाळ ten शुरू कर दिया है గో ۱ 


. प्रेव और छाया (d. १९४७) अध्याय ६, ७, <. 
, प्रेत और छावा, ए. २३१ 

वही, श. १५१, Row, २१४, ३२९, ३७३ आदि 
. 80.96 ` 

. 5, प्र. १८८ 

: Wd 2, १६७ - १६८ 
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'यहाँ यहं प्रश्न उठता है कि इस तरह पात्रों द्वारा अपने ही अचेतन की 
प्रवृत्तियो के होते होते ही, उनकी : व्याख्या. कराना कहाँ तक उचित है | 
जिन प्रवृत्तियों को ये पात्र अचेतन की अज्ञात HRT कहते हैं, वे aga 
उन केलिए परिज्ञात हैं। ऐसी दशा में उन्हें अचेतन की. प्रवृत्तियो के रूप में 
लेना कहाँ तक उचित है ! 


` RE ने स्पष्ट शब्दों में कहा है कि अचेतन की. प्रेरणा से उत्पन्न 
ஏஏ लक्षण -- याने अचेतन से प्रेरित ay प्रवृत्तियाँ--व्यक्ति केलिए. अज्ञात 
रहती हैं ۱ हाँ, ۳۳5 ने माना है कि परिस्थिति की.अनुकूलता से अचेतन 
اوه‎ सचेतन हो सकती है S किन्तु ऐसी दशा में ज्यों ही अचेतन- 
व्यापार सचेतन के स्तर पर आ बाता है, AF ही अचेतन-पेरित what भी 
समाप्त हो जाती हैं | 


किन्तु जोशी जी. எனன में बात इसके. बिलकुळ विरुद्ध है । 
. पारस की अचेतन-प्रेरित hat चछती रहती हैं, और साथ साथ वह उनकी 
व्याख्या भी करता जाता है। स्यपि मंजरी कहती है कि “तब इस बात का 
पता मुझे नहीं था, पर आज यह बात मेरे आगे स्पष्ट हो रही है।”” तो भी 
यह कहने के बाद भी उसकी वे ही وو‎ प्रायः अचेतन की प्रेरणा से ही 
चलती हैं। “पर्दे की रानी? में निरञ्जना की दशा मी ऐसी ही है। वह 
कहती है, “ मुझे ऐसा लगता हे, कमी कमी मुझे यह अनुभव होने కాగ है 
कि मेरे मन के मूळ केन्द्र के ऊपर बहुत से विषय, विचित्र संस्कारों के स्तर 


1. “Always and every where the meaning of the symptoms 
in unknown to the sufferer, ... These symptoms are derived from 
unconscious mental processes, which can however, under. various 
favourable conditions become conscious 

—Freud, Sigmund: Introductory Lectures on Psycho- 
۲ analysis, London, 1951, p. 225 

2. “Symptoms are not produced by conscious processes; as 
soon as the unconscious processes involved are made conscious the- 
symptoms must vanish 

— Ibid. p. 233 


8, प्रेत और छाया, V. १६८ 


एक के उपर एक fe सिले में जमे हुए हैं, और उनमें से प्रत्येक स्तर 

के तत्त्व किसी दूसरे तत्त्वो से मेल नहीं खाते.। उन सब: ஏர के नीचे मेरा ' 
मूळ. माव HEU से दवा पड़ा है ۱.۳۲ ஏச तरह मन के - अगाघतम 

स्तरों -का கொர करनेवाली निरक्षना की प्रवृत्तियाँ भी अचेतन से ही 

सञ्चाङित ۱ 


Ca साधारणतः पात्र स्वये என்ரிகோ नहीं कर सकते, मनोवैज्ञानिक ही 
कर सकता है | मनोवैज्ञानिक उपन्यासकार मनोभावो का विशेषण कर सकता 
है, पर केवळ सजीव मूते चित्रों के द्वारा ही । किन्तु जोशी के पात्र अपने 
ही अचेतन की व्याख्या कर बैठते हें ऐसी प्रतीति होती है: कि कोई 
கிரி किसी डॉक्टर की अपेक्षा न करके स्वये अपने हृदय की शर्य - किया 
कर रहा हो। | 

v CAR उपन्यासः ऐसी स्व-शल्य-क्रिया से बहुत कुछ मुक्त हैं । 
ء٤۰‎ कल्याणी, जितेन. आदि पात्रों की எள்‌ को ही जेनेन्द्र ने ` 
दिखाया है । उन्होंने न स्वय अचेतन की व्याख्या की है, और न पात्रों से 
करायी है । इसके बिना ही लेखक ने उनके आचरणों और सामान्य वार्तालापा 
दवारा അ मनोभावो को प्रेरणा देनेवाळी अचेतन की प्रवृत्तियों को व्यक्षित कर 
दिखाया है + 


டப ந ` ` : i 

“शेखर” ఇ ' नदी के. द्वीप” d अचेतन و‎ विशेष अध्ययन नही. 
किया गया है । किन्तु अज्ञेय ने यत्र तत्र पात्रों फी वाश्च ள்‌ और 
संमाषणों. में IR கிள்ளை की हैं, वह फला की दृष्टि से उत्कृष्ट 
बनी है। विशेषकर “शेखर में यह बात उल्लेखनीय है wn सरस्वती 
என்‌ आदि FSH शेखर के आकर्षण का स्वरूप दिखाते हुए, अचेतन के 
सूक्ष्म भावों को भी प्रकट किया गया है। शेखर शशि के माथे पर Be से . 
मारकर ൫ उसके. खाते.समय उसी छोटे में. उसकेलिए पानी रख देता है 


ത്ത പത്തു 


1 qi की रानी (8 १९४१) पृ, ९८ ११ ae o 
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a छोटी सी घटना स्पष्ट करती है कि. उसके अचेतन में शशि के मति कैसा 
भाव है | शेखर के जीवन में ऐसी एक दंशा आती है, जब उसकी बहन 
उस केरिए “सरस्वती ” न रहकर ' बदन ” बन जाती है, और फिर ' सरस ? बन 
जाती है ॥. यह परिवतन' अत्यन्त महत्त्वपूण है, और शेखर के अनजाने ही 
उसके अचेतन में विकसित होनेवाली यौन - घेतंना का परिचय देता है | जब 
सरस्वती ' सरस्वती ! हे, तब शेखर एंक अंबोध बालक है, जिसमें सेक्स की 
चेतना बिल्कुल अस्पष्ट है । लेकिन जब वह खी कों aft, और पुरुष को पुरुष 
के रूप में जानने लगता है, और वह अज्ञात रूप में ही क्ली के प्रति என 
होता है, तब सरस्वती ‘aga’ और “सरस” बन जाती है। इसी प्रकार 
जब शशि एक बार शेखर को ' भाई? कहकर पुकारती है, तब वह सोचने 
लगता है, कि यदि शशि उसे “भाई ” न कहकर “शेखर कहे तो कया Es 
ti अचेतन में विकसित काम - वासना (Libido) ही उसके मन में यह 
भावना उत्तन्न करती है। शेखर और शारदा के सम्बन्ध का प्रसंग भी द्रष्टव्य 
है। शारदा के अहंभाव के कारण उससे दूर होने का प्रयत्न करते हुए भी 
शेखर ود‎ अधिकाधिक निकट आता है । एक बार शेखर शारदा के सामने 
एक पेड़ पर चढ़कर उतरते समय गिर जाता है । इसे देख शारदा हँसती है, 
तो कह रुष्ट होकर ۶ अनन्त काळ तक” उसके पास न जाने की प्रतिज्ञा करता 
& | परन्तु वह आशा और प्रतीक्षा करता है कि घारदा उसे देखने आयेगी | 
इसका कारण वही अज्ञात बन्धन है, जो शेखर के अचेतन मन को शारदा से 
बाँच चुकां है | वह स्वयं निषेध करता है, पर उसकी INA इस मूळ प्रेरणा 
से ही परिचालित होती ۱ ۱ 


हिन्दी के मनोवैज्ञानिक उपन्यासो में इस तरह मनके विभिन्न स्तरों का ' 
जो अध्ययन हुआ है, वह எனன उपन्यासो की तुलना में कुछ अवैज्ञानिक 
और दुर्बळ होने पर भी अत्यन्त महत्त्व - पूर्ण हैँ। प्रेमचन्द के पश्चात हिन्दी 
उपन्यास को एक नयी दिशा देकर उसकी एक नयी घारा ही प्रवाहित करनेवाली 
प्रमुख प्रेरक शक्ति मनोविशेषण है जिसमें अचेतन के अध्ययन का विशेष 


1, शेखर एक जीवनी (से. १९५५) मांग १. पू. ८२. 
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खांन है। प्रेमचन्द में मले ही जीवन का यथार्थ चित्र अधिक हो, मार्मिक 
अनुमूति अधिक हो, किन्तु amt की संकुलता (Complexity of 
mental traits) तथा उस ageq की मौलिक प्रेरणा का गहन अध्ययन 
नहीं हुआ है । उनके पश्चात्‌ मनोवैज्ञानिक उपन्यासकारों ने इसी का प्रयास 
किया है, और मनोमावों పెళ్లా खोत का अन्वेषण करते करते अचेतन के - 
अस्पष्ट भावों तक पहुँचने में पर्याप्त सफलता भी at है | 


ദല: 
[3 


۰ * 
१. ८ 


a 


A ப 
കഴ سے چھپ کر شایع جوا ے.۔:ان کے علاوه کئی چھوٹے‎ 50) 
ا شبہ‎ die. ७ القول. موجہ‎ 0) umm oe தலி رسالے بھی‎ 
ya ال الضروری‎ (७ الکرسی‎ AIT الکلام القدسی 3 تسیر‎ (y) 
جلوة. ور >2 الق‎ (०) بحت الطاعون‎ తీ GSU القدوری. (ع) الدر‎ 
التحقیق الاوجه‎ (४) வகு SHY روخ تہذیب معروف‎ (१) سای حضور‎ 
MP ق تفمیرمن عرف زفسه فقد عرف رہە ۔‎ . 
جیسے‎ s PE S مصنفین‎ je Jal اس خاندان میں اور بہت سے‎ 
کے‎ లంచ! فرنگی محل .ان شاء‎ Hae ملا مبینء ملا معین 33 عولوی‎ 
ന്ത്‌ کو‎ 


ച. 


ov 
جمادی الاول سنہ ۸۲٢۱ھ کو بنجشنبہ کے دن‎ १६ atlas مولانا‎ Lili 
آپ کے دادا مولوی عبدا حکیم نے ان کا نام‎ ० میں پیدا‎ sd 
اور کشت ابو الحامد رکھی تھی ۔۔دادا ھی نے بسم اللہ خوانی‎ alae 
_ حفظ‎ Af کی رسم ادا کی - حافظ مجمد عظیم لاهر بزری سے قرآن‎ 
مولانا ابو السعید مجمد عبدالحالق سے فار‎ Sle کیا اور انم بڑے‎ 
محمد‎ Va] تھی ادن ۰ دوسر م برادر معظم شمس العاماء ایو‎ d 
اپوالکرم محمد | کرم سے‎ bile مولانا‎ oly اور برادر عم‎ 
تهس - حدیث کی اکثر کتابین اپنے هی خاندان‎ PY tp مختضرات‎ 
سنه ع۱۳۰ه‎ Goll مولانا ابو الحسنات محمد عبدالی‎ (४ Sy کے ایك‎ 
سنہ ۱۲۸۰ھ فرزند امین اللہ‎ d dl (فررند ارجند مولانا حافظ عبدا لیم‎ 
چچا مولوی‎ ചി! ONS درسی‎ 3४ سے ختم کین ۔‎ (^ Voy سنہ‎ త్రమే! 
اور # ۱۳ ذی اجه سنہ ۱۳۰ ه کو‎ oS uox کے سامتیم‎ 0२४ محمد‎ 
- علوم کی اجازت اور سند عطاکی‎ de آپ کے مذکور چچا نے‎ . 

شروع هی سے پڑھنے پڑھانے کا കഷം‏ جاری رکها سنہ ۱۳۰۹ھ 
اور سنہ ۸۱۳۲۵ میں دو ESP‏ ادا LF‏ دوتون مرته حجاز کے 
Lin‏ القدر علماء و فضلا سے استفاد ७४४ a‏ موقعه ملا ان کے وال 
کو کش Aa லம்‌ உக‏ 
ماجد کے بعد درس و تدریس اور ارشاد و هدایت میں اش زندق 
گزاردی = | 

مولانا عبداید نے زبدة வனி‏ کے نام عم شرح ९४५‏ کی تیسری 
جلد کا ایك مفید حاشیه لکها A‏ جو سنہ ۱۳۱۷ه مس مطبع des‏ 


e. 

چېل GE.‏ (فارسي) . (۸), «sli Moo‏ _جربیان وضوء رسول. مقبزل 
صلعم (۵), مچرد ,در de‏ صرف ஆஸி SEO pel Oe)‏ 
. بیضاوی OY)‏ شرح رسایل الارکان OY)‏ جحاشیہ بر جاشیہ زاهدیه پر 
شرح .قېذیب ملا جلال الدین دوانی (p)‏ حاشیہ بر حاشیه २‏ شرح 
عقاید Je‏ )10( جبول الصرف (فارسی) அனி (१५)‏ (فارپی) 
(१४) .‏ مسیر الدائر شرح JM‏ - ۱ 

مولوی Sse‏ کے ہو d)‏ تھے ایگ مولوي mts‏ 
دوسرے _مولوی محمد نمیم ان دونوں نے این Ny,‏ ماجد سے ۔فارسی 
اور عربی کی تعلیم Shee‏ ۔ بڑے die‏ مولوی عبدالحلیم کی அல‏ 
ابو ا میا اور چھوٹے Sle‏ محمد نعیم کی کنیت ابو الاحیاء تھی ۔ 
مولوی محمد نعیم نے ९६‏ عبفحون کا ايك 4७०‏ اجازة வனி OT All‏ بجميع 
طرق التجوید کے نام سے سنہ ۱۷۵۵ » میں US}‏ رهم جس میں شیوخ 
تجوید کی طرف سے سندون کو ذکر کیا அ‏ مولوي عبدا لحلیم نے to‏ 
شعبان سنه 2۱۳۰۰ کو ایر مولوی محمد نعیم نے ۲۳ ربیع LU‏ سنه ۱۳۱۸ھ 
کو وقات دای - സിക s‏ کے تین sa‏ ادون کے نام വിഷ‏ ۱ 

ایك مس الجلماء مولانا ابو الغنا مجمد AALS‏ دوسرے مولانا 
ابو السعید محمد DELS‏ تیسر م شمس العلما, مولانا Aue‏ 
مولوی محمد نعیم کے ایك فرزند مو لوی STAT‏ جنہون 
பக்க. oy‏ میں den‏ کے ale‏ .یك 42 ஆ Wl‏ اور PERS‏ 
அம்‌‏ رامپود کے تنب ७४! e ௮‏ کے فرزنه مولوی مجمد 
வதி del‏ کی اولاد اب Shh‏ محل uq‏ موجود ub,‏ شمس 


وقت ळ०‏ میں نہیں. تھے ۔ وہ ۱۹ شوال سنہ ۳٥۷٥ھ‏ کو مدراش 
c0‏ لو (జూ‏ جاه So‏ خدمت مس سات تور ے ds‏ 
7 تھے ۔ ۱۷ جمادی FY‏ سنہ )۸۱۲۵ تك وه مدراس مین" A‏ - 
من کے بعد ப்பி KE‏ اش وطن لکھنو oso‏ هوشر _ 
e‏ عبدالحکیم نے اپتے والد ماجد سلطان LW!‏ مولوی عبدالرب 
اور دوسرے اساتذہ سے تعلیم QU‏ تھی ۔ مطولات مولوی tly‏ 
2० ۲۳ ७५४) )‏ الاول سنہ ۸۱۲۳۸) کے فرزند ملا احمد انوار GH‏ سے 
i‏ = کی تھین شاه نجابت اللہ کرسوی தி S‏ پر بیعت کی تھی ۔ 
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de Urs اری_ مولوی‎ P عبر درس و تدریس مس‎ Gale V 
مس ان سے لکهنو مس ملاقات‎ తి YE علماء هند نے سنه‎ o SI مصنف‎ 
و مسافر‎ Gls cole کی تھی ۔ ان کا بیان ہے که مولوی عبداطکیم‎ 
Je २७ دن‎ కం! _ تھا‎ bly صلاح و تقوی کو انا شعار‎ cz | 
کی خدمت میں صرف هوتا تھا اور رات عبادت اور یاد البی میں گزرتی‎ 
مسافرود کو کھلائے 29 میں سب‎ பிடி ചക تھی ۔ دور دراز کے‎ 
صفر سنہ ۱۷۸۷ھ کو پنجشنبه کے ذن لکھنو‎ ९६ نے ۲ گے تھے ۔‎ 
$$ ക مادۂ تاریخ وفات‎ didi موت‎ JY موت‎ ob Lb وفات‎ 

- മന 
۱ ` تھیں ۔‎ GA اور کتابین‎ JL کے‎ 
ترجه‎ Co بسم اللہ‎ ose (Y) "E بزبان‎ ae شرح‎ Q 
الله (عربی) )0( شرخ‎ ൦ حاشیه شزح سل مولوی‎ (६) (فارسی)‎ இ நுல்‌ 
co^ (ळी شرح هبایه (جلدین‎ (५) பலி Je الوصول الى‎ Fh 


ei 
Kod هر‎ We கம்‌ تہ نہیں اس درخواستدکا کیا‎ 
هوچکا تھا - مزلوی عبدالرب کو ماهوار ايك سو‎ Jia لئے کچ وظیفه‎ 
بھی‎ en مان لگا تھا اور شاید سرکار والاجاهی کی طرف‎ ५७५) پچهتر‎ . 
- பூரி گزر زغی‎ S55 دیا چارها تھا میں نک‎ assy ماهوار دو سو‎ 
bs مولوی عبدالوھاب مدار الامرا کے روز امچه سے معلوم‎ 
سے رخصت لیکر مدراس سے‎ ob کہ مولوی عبدالرب: نواب اعظم‎ డి 
وطن لکھنو چلے کش تھے اور۔جب ۱۳ محرم سنه ١٤٢٥ھ کو‎ pal 
ن کے بھتیجے مولوی عبدالواجد کا انتقال هوا تو شعبان سنہ ۱۲۱ ه میں‎ 
کہ واب عظم‎ ക مولوی عبدالوهاب کے زوز نامچه میں‎ ST مدراس‎ 
வதி تھا اور ايك‎ பஸ்‌ شعبان کو ۔انہیں ملاقات کا۔ شرف‎ va جاہ نے‎ 
A کا تھا مگر کچے سال بعد وه پھر‎ sy کھانا بھی ان کے لئے‎ 
۱ دن‎ ക്ക്‌ اور‎ அலி سنه ٦ھ کو = وطن لکهنو‎ oad 
ذی قعده‎ ۱. A اور پھر تیسری‎ பனி وهان رہ کر مدراس وابس‎ 
०७५ چار سال‎ yd اور‎ ట్‌ سنه ۸٤۱۲ھ کو مدراس سے لکهنو‎ 
رهی - اس‎ Gh انہیں تنخواه‎ os بسر کی - ریذیڈنٹ لکھنو کے‎ ६७, 
Toth) وه مدراس‎ So voy کے بعد ۳ جمادی الاو ی سنہ‎ 
رمضان سنه ۴٠۱ھ کو دوشنبه‎ ۲٩ تقریبا ايك سال بانچ .مہینون کے بعد‎ 
احاطے‎ ൧ اور مسجد والاجاھی‎ Sh کے دن مدراس میں وفات‎ 
۱ ۱ - A مدفون‎ 
న్‌ معلوم هو تا ره‎ ea روز نامچه ۲ دیکھنے‎ Nb اسی مذکوره‎ ۱ 
کے‎ ०४३ ماجد کی‎ My مولوی عبدالرب کے فرزند مولوی عبدالحکیم اپنے‎ 


سے d e Sw‏ معلی 


SEPA‏ متغلقان کی:پرورش 


WSs یر‎ E ان‎ பூவை 


در اجر பூதி‏ حطبرب مولانا 

ale‏ الرحمه کے பிலி‏ کے وقت 
لکر قسم فسم 2$ تکلف 

اور فاقہ کشی యాలు‏ ھوگئے 


هین ہہ اس لے آپ کے فضل و 


०७ சர்ச.‏ کہ 
०१०‏ مرجومین کے متوسلون ठी‏ 
gel‏ جو سرکار .هافر یل d‏ 
क क స్‌!‏ 
d‏ هين هم Qul‏ حضرت 
५ oY a‏ کے لئے بھی بقدر 
گذر اوقات محتاجان 
نترر هون 29७ BNET‏ 
مان اصرف کر gl குட்டு E‏ 


नै 


ப்‌ செ 


_ = GA» date. பரக்‌ lex. P 


ed pem هم هين متعلفات‎ 
கழிவில்‌ 


i 


sal atl. گرم‎ . 


SS Siler معاش از _سرکار‎ 
RLY 30 roe a mee 


le خضرات مولانا‎ “பிக்க 


الرحبه 2 .2225 c» X‏ 
محتاجان بل بندگان ما مقرر سود 


7 کہ صرف ما۔یحتاج a‏ نموده 


an ela‏ و ചില്‌‏ ازدیاد 
ఉత్యా!!‏ = 


. سرکار ക്ട്‌ il‏ انگریز ببادد 


۱ 13 جانب سے ०३३)‏ مرحوم 


e) o yt à‏ نواب مد de‏ والاجاه 
பத‏ عىدة الامرا) کر متوسلین 
کی wl ai‏ جاری کی wut‏ 
0" 
ان ی طرف سے جد و جہد ک نه 
هو d‏ وجه سے جاری نہیں هوی 
gy 43.5‏ امور کی طرف 
di മുഴി‏ توجه نہیں تھی - 
EU DIO cre‏ 
کی بزری اور ان € فضل و کال 
مشرق . سے مغرب تك مشہور 
Gb‏ ے اور اس کے A பிய‏ 
S‏ حاجت نہیں A‏ - بندگان de‏ 
بھی حضرت ४ bu‏ ی آحری 
ilu‏ تك نوابین مرحومین سے 
ما சிந்து அனல்‌‏ 
منضت بزرگی کا E Bu‏ ما کر ان 
سے سلوك و مراعات فرمایا ZS‏ 


- ef 


3 وان 


E o 


مشاھرۂ Che‏ متوسلان سرکاز 
نوابین مرحومین 
Ka‏ ماهوارحضرت مرحوم مغفور 
سیب عدم جد Apri‏ ایشان که در 
امور داء‌وی యివే!‏ نداشتند چاری 


نشد ازانجا که Soa‏ و فضل وکال 


ظاهری و باطنی حضرت مولانا 


عليه الرجه از مشرق تا مغرب 


مشہور آفاق است و احتیاج بیان 


Qus ہم تادم‎ le of» زدارد‎ 


3 باده 


de حضرت‎ 


حومان حول مراب منصب. 


بزری ایشان و سلوك و مراعات 
SUS S x 32922‏ 
متعلقان حصرت ` Uem ച്ചി ம‏ 


لسبب oll "o‏ بود از 


ale انتقال-حضرت مولانا‎ “Ge 
d در انواع تکلیف و‎ கரி 
هذا امیدوار فضل‎ la பூதி. 
کرم هستیم کہ مشاهر‎ 
وجه‎ ही بنام‎ న్‌ نوابین‎ Ose 


سلطان ച്ചി‏ اور مولوی عبدالواجد کو a‏ کا خطاب ملا 


تھا مولوی عبد படி‏ مدار الامرا کے قدیم SES‏ میں' ایك خط کی 


அசத JA‏ جو متعلقین ملا بحرالعلوم کی طرفت سے Yo‏ ذی خجه 
سنہ ۷۳۰٣ھ‏ کو نواب صاحب کے نام لکھا گیا تھا ఉత్తం‏ 


i आळ Vig விடு 

آرامگاه نے అ oos JUS‏ 
حضرت UN ye‏ عیدالعی at‏ ملك 
العلیا, am MN ale‏ کو هنیوستان 
سے lh‏ فرمایا اور ايك هزار 
روییه ماھوار مقرر (டித்‌‏ اور 
تعظیم و JA‏ و سلوك EY‏ 
سے ७४‏ دقبقه بھی گزاشت 
oy‏ کیا - انی زندگی تك هر روز 
بل هر آن و زمان ان کی مراعات . 
و توقیر کا dda‏ ترق و تراك پر 
رها اور وه ان باتؤن کا loa‏ 
حاظ رکھتے تھے s‏ اورانتی طرح 
olg‏ عبدة الاہرا gl oy‏ 
انتقال क‏ تبظیم 2 توقیر اور 
கில்‌‏ و lel‏ یک விழ‏ چاري 
رکھے هی تھے اور راب 

A.U. 8 


نواب والا جاه جنت 
آرام OW‏ از راہ کال قدردانی 


حضرت مولانا عبدالعل محمد 


. ملك ade பல்லி‏ الرحمه را از 


جندوستان ط لب E‏ موده e‏ یك 


۰ க sr a 
. ده‎ 98) yf هزار 4342 ماهوار‎ 


هیچ ss‏ از அ‏ تعظیم 3 
y‏ و سلوكٍ و مراعات فرو 


گزاشت نه فرمودند 3 مادام ols‏ 


خود ^ روز ம்‌‏ هر آن و زمان 
سلسله مراعات ف توقیر در ترقی و 


تراید مسلو ॐ‏ می داشتند TT‏ همچننن 


sU, se الامرا‎ iae واب‎ 


خود مراقب تعظیم وتوقیر وسلوك 
clle,‏ جاری ذاشتند و J‏ 
انتقال .نواب aye‏ الامرا از سرکار 


ماثربل is‏ انگریز 22 وچه 


í 
| 


യ 
ఆహో انصاف و عدالت‎ GUT 
ادنی:‎ eS میں یھ‎ Se کی نظر‎ ol 
کام‎ ५ اور احقر کی نظرمیں‎ A 
اس سم‎ அ و دشوار‎ phe 
کیا القاس کی جائے:۔‎ ००४५ 
یھ معلوم نہیں کہ اس خط کا کیا تیج نکلا ۔ غالبا انگریزوں نے‎ 
میں کوئی تبدیلی نہیں کی ۔ اس لئے کہ ان کو آخر وقت تك‎ had اپنے‎ 
abs duc dis سے تھا‎ SA مم‎ gl 
| | - அ میں مذکور‎ de Oley هند مصنفه‎ 
میں مدراس سے‎ à ۱۲۲۳ که مولوی عبدالرب سنہ‎ அ معلوم ہوا‎ . 
A نے اس سه مین‎ ധി تھے - کونکه‎ Uf لکهنو واش چلے‎ 
بہادر کے نام ایك خط لکها 2 که وه بخیریت‎ id سے نواب عظیم‎ 
ماجد ملا عبدالعل‎ ally ۔ دو سال بعد جب ان کے‎ ०७ کلکته پہنچ گئے‎ 
هوا تو مولوی عبدالرب لکھنو میں مقیم‎ பி! بحرالعلوم کا مدراس میں‎ 
கிவ ல அவப்‌ کنا اروا‎ உ அல்பம்‌ br ud 
d ملا عبدالعلی بحرالعلوم‎ ST فرزند مولوی عبدالاعلی مرحوم مدراس‎ 
ھ۱۲٢١ رجب سنه‎ Jo 5 در ان کے داماد ملا علاءالدین احمد ملك العلماء‎ Ss 
ات انا‎ dee mod का OE 
میں تقرر هوا- ان کو سرکار والاجاهی‎ OW کی حیثیت سے مدرسه‎ 
مولوی عبدالرب کو‎ பூதி کی طرف سے معمولی تتخواهی دی جارهی‎ 


TO کر اون اس‎ அடி 
oS کے کم کے متعلق سفارش‎ 
ചി - کی کوشش فرما رهم ہیں‎ 
اس میں اور بچاس هون کے‎ 
ی کوشش کر تو انصاف‎ ilo 
dele பி کی بات هوی.‎ 
رین تو بہتر ھے‎ ds اضافه‎ 
اور‎ 
پروانہ کے مطابق تقسیم کیا جائے‎ 


yada பம‏ ورژه 


S6‏ هرايك حقدار اپنا حق پاکر 


سے اور db‏ کر Shep‏ _ 
اگر آپ منصف کو ایسا انصاف 
d యు‏ هو تو اس احقر کے درماه 
کے SIA SS ep Sa‏ 
SS‏ مجھے معمول UJ als‏ 
منظور این & اور اس She‏ 


. کے بدلے میں اگر سرکار هی ہے 


اتنا مقرر هو جائے ‏ تو البته قبول 
هم ۔اگر چیک یہ احقر کے خرچ 
८.‏ لئے ७४‏ نہیں 42 بات 
آپ جیسے dale‏ کی کال gH‏ 


E 


هرچند న‏ بجر ج احقر کفایت 
cas‏ این معنی موجب کال 
gy‏ و دعا SK‏ و یکنامی و 
شپره తటే‏ انصاف و عدالت பி‏ 
eds‏ اما త‏ 
کار Gl‏ است و by‏ احقر کار 


عظیم و دشوار است - ‘doe ००0)‏ 


_ uli لقاس‎ 


„a کیا‎ 14: UK 
آپ 7 ستودہ صفات شخص‎ 
E i+ کہ اس‎ A Q^ سے‎ 
طرف توجه فرماکر اس کو دفع‎ 
فرمائینگے ۔ اوز حضرت کے نام‎ 
سے بھی بچاس هون اضافہ کرک‎ 
آپ ئے بسند‎ 
Syn فرمائی احقر لاچار‎ பம்‌, 
حضرت‎ V babe دینا‎ കച്ചം 
کہ بغیر سوال اورکوشش‎ ७५७ نے‎ 
A Pee fens 
کو غنیمت مجھو اس کو مستردنہ‎ 
اس کو‎ த ப d. 
قول کرلیا اور مذکور درماهه ايك‎ 
وصول‎ A سال اور نومپینوں‎ 
ல்‌ هوتا رها - اب ذو مہینوں سے‎ 
بھی ضبط هوکیا_هم اور کوئی‌دام‎ 
കൃ اور درم وصول نہیں‎ 
احقرکو اس سے ال خوشی‌حاصل‎ 
که‎ A تھی - اب سنا جارھا‎ తో 
آپ عادل زمان اس احقر کے‎ 


دلائینگے ۔ یہ بات آپ | 


نمودم و درماهه مذکور li‏ صه 
لك سال و ه ماه وصول ००१०४‏ 
از مدت نه ماه این है‏ ضط کشت 
و دام و درم وص. ل نشد » احقر را 
ازیں سخ نکمال خوشی<اصل പേള്‍‏ 
بود الال مسموع شد که آن عادل 
زمان gle‏ اجرا a‏ درماھۂ احقر 
و سفارش فرمائے کار ایس مظلوم 
هستند ۔ SN‏ اضافه obey‏ هون 
در ०‏ سعی فرمایند حد عدالت 
است اگر BY‏ ایں اضافه Jos‏ 
య్‌‏ بہتر و OP‏ مقصود است و 
الا نه مطالق برواثه تقسیم شود 
تاه هر حقدار بحق خود برسد 
3 ظلم دفع شود و اگر آن 
منصف را oux‏ انصاف منظور 
als‏ درماهه rl‏ را سعی 
موقوف فرمابند lays ப‏ محمول 
مرا قبول பவல்‌‏ و در عوض 
ol‏ جاگیر اگر از be‏ ایں 


قدر yaa‏ شود d az‏ است 


رقم ایك سو پچهتر روپیه do‏ 
த P Pr‏ اور 
பூசி‏ طرح مولوی مشار AJ‏ کے 
لئے بھی ايك سو تیس رویوں 
کی بجا م بچاس هو o‏ ماھوارمقرر 
کے స‏ اس T‏ 
اس کمزور کے حق میں نقضان 
ہوا ۔ چنانچه یه کیفیت حضور کے 
مبارك ک کانون تك پپنچی تھی اور 
آپ نے اس بدسکال کے اوبر 
کال تاسف کا اظہار کرتے هو_م 
انی dle obs‏ سے یه ارشاد 
فرمایا کہ آپ gn)‏ مولوی امام 
isdn (பஸ்‌‏ عبدالرب کا بھی 
థా‏ چھین لے رهم ہیں اور ان 
13 جا we ച്ച്‌‏ شريك T Sn‏ 
احقر نے جواب دیا تھا کہ مولوی 
صاحب کا نام بھی پروانه میں 
درج 2 اور 4 بھی حقدار هي 
பழி.‏ کو OM d+ శీ‏ کیا 
کے ۔ ۔بلکہ انگزیزون ர்‌‏ 


ہے اس 


۷ 


گردید ؛ دریں صورت در حق .. 


പ്പി‏ ضیف نقصان کشت 
چنانچه اس حال سر ചം‏ نیز 
رسده بوذ و تاسف کال dies‏ 
" ایں بدسکال فرموده de oux‏ 


فرمودند که حق عبد الرپ شا 


عصب می نمایند و در جا گیر 


Ol)‏ .شرکت نمودند» احقر 


جواب داد که نام xu)»‏ در 


درو 4j‏ مندرج است و اشان یز 


حقدار اند .ظلم వము വിം‏ 


انگریزان در حق اضعب ظلم 
کرده اند _ oly ധി‏ ستوده صفات 
توچه فرموده ظلم دفع فرمایند 
و پنجاه هون بنام حضرت نیز 
٠‏ اضافه. کنائیدہ دهند - این QE‏ 
بسمع شریف قبول نشد احفر 
لاچارشده‌استر داد درماهه خو است 
حضرت His ap‏ که سوال و 
سعی این قدر 33 غنیمت شمازند » 


مسترد cala‏ ضرورتا قول 


ہوا تھا ۔ چنانچه عمدة الامرا ی 
ریاست کی ابتدا تك بلا قصور 
یه ०७५)‏ ملا کرتا تھا - اور مرحوم 
کی ریاست کے thy‏ مب مولوی 
صاحب مشار യി‏ کو کپارود کے 
خرچ کے لئے ماهوار تیس ०५००)‏ 


AW اضافه هوا _ اور حضرت‎ ర 


, گاهی 3 aor‏ احقر کو tke‏ فرما 


വാ‏ تھے 


లో!‏ طرح త్రం‏ سو 
ച‏ روییه ماهوار احقر Gh‏ 


اور ايك سو تيس )433 ماهوار 


مواوی HS cole‏ تھے ۔ 


اس ماهوار تتخواه کی aby‏ 
سنور اور جعفرا a‏ 1 آمدنی 
معاف ھوگئی ۔ مذکور تفصیل کے 


)2 الامرا مرحوم c‏ فصور l‏ 


" مطابق doy‏ بھی لکهدیا گیا 


تھا - اب چو SS‏ ملك - اور 
جا گیرات وغیرہ کو کلاه ahy‏ 
WS hss‏ » - احقر کے 
ച‏ دو سو ساٹ .روپیود "کی 
உலை‏ بچاس هون جس کی کل 


موصول می بوذ و در عبد ریاست 
مرحوم سی )4.3 Jab‏ مولوی 
صاحب سا ا eat‏ رات 
اضافه گردید و حضرت قبلہ گاهی 
حصه خود بای cle ச!‏ 
فرمودزد . لس دو صد و شصت 
wy‏ ماهوار احقر می گرفت › 

يك صد و سی روییه مولوی 
తో‏ گرفتند و عوض ایں درماهه دو 
موضع ചം‏ معاف 
گردیدہ بموجب تفصیل مزبور 
بروانہ sins‏ کیت ا اک 
வம்ச टो;‏ در deco‏ 
OK‏ 05% آمد - در عوض 
درماهه دو صد و سصت ).9 4J‏ 
احقر نقد بنجاه هون که مقررۂ آن 
db‏ صد و هفتاد و نج رولیه 


باشد مفرر شد › 3 பி‏ در 


عوض e‏ صدوسی )434 مولوی . 


مشار اله 3 oles‏ هون مقرر 


ججهو ب اس کے لینے سے انکار نہ کرو تو انپون نے خاموشی اختیار کی - 


کے بعد و لان 


کس 


مرجم سیر نجوم عرفا و 
علمای « مدار دورة ساء شرفا 3 


نجا cl c»‏ ادام الله 


احقر کی Safe‏ 
ل a‏ ے که جس وقت حضرت 
as‏ گاهی صاحب ملك العلماء اس 
& تشریف لے آئے تو ela‏ 
اور مولوی امام بخش لور ايك 
SH‏ جماعت ०)‏ کے sw‏ تھی - 


احقر کے لئے مافوار دو سو ).439 


S പ്രി 


E سو )3 43 مفرر هوا‎ EP" A 
العلماء 5 طعام خاصہ‎ கியூ 23 
مفرر‎ 432) "i ماهوار‎ zz a 


m 


Aul 


సు 4b, جب ايك سال نو مہینون تك‎ f 
نواب عظیم الدولہ بہادر‎ | ५० کردیا تو مولوی‎ ய 


ذبل خط لکھا 


مرجع سیر نجوم عرفا و 
علبای مدار دورۂ ७.८ de‏ و 
ale‏ ا ا ات 
న్‌ au‏ 

حقیقت حال جا ച്‌‏ 
این است کہ در Sum‏ حضرت 
قله Qn‏ صاحب ملك Mall‏ در 
جا شرف نزول dag ony‏ 
ததத லி‏ 
कोल‏ کیره همراه کات سعادت 
4.१9.) 0 ८.४५.)‏ ماهوار احقر 


وصد )4.23 ماهوارمو لوی موصوف 


و شصت رولیه ہنا بز طعام E‏ 


ملك nm Wal]‏ مقرر گردیده 


cu رم‎ i لود چنالچه‎ l 


) ( ۲ حرم س4 ۷ھ کو مولوی امام c ப‏ مدراس مس 
ن کی ced‏ و LSS‏ لئے بچاس 


وفات Jb‏ - نو عظیم الدو 4 
see 4 3)‏ کیا تھا - 


di 
مولوی‎ die نوجوانی میں انتقال کیا - ان کے‎ fle oe سنہ ۱۲۸۳ھ کو‎ 
کے چوتھے فرزند تھے ۔ ان کی کنیت‎ eas عبد العلی مولوی‎ 
சதி مجید کے بعد درسی علوم کی طرف‎ Of bir ابوتراب تھی ۔‎ 
oe کے‎ நே Sis Jae مولوی حافظ‎ S کی اور سند حاصل‎ 
. تھے‎ SS کو معقولات کا درس دیا‎ alb لکھنو میں‎ gen در‎ 
الاولی سنہ ۱۲۹۲ھ‎ cole v جوانی فیں سل اور دق کا شکار ھو_ے اور‎ oe 
ہائی ۔‎ obs کو لاولد‎ 
ملا عبد العلی بحر العلوم کے تیسرے فرزند مولوی عبداارب تھے۔‎ 
ملا‎ കാ കിം پوهر اور مدراس کے تمام سفرون میں‎ coy شاهجران‎ 
تعلیم دیئے کی بہت کوشش کی تھی ۔ بڑے‎ வசி பழி بحر العلوم نے‎ 
اور بڑا کیا تھا اور جب شادی کے لائق هو م‎ ley سے بالا‎ oly لاڈ‎ 
لکهنو روانه کیا ۔ وهان دل کھول کر‎ பறி Go تو ايك بہت بڑی رقم‎ 
تو مدرسه کلان میں‎ di صرف کیا گیا اس کے بعد مدراس‎ 4342 
ஸரி گیا ۔ سرکار والاجاهی کی طرف سے‎ ७४४७ انہیں بھی ایك مدرس‎ 
سلطان العلماء کا خطاب دیا گیا تھا - مولوی عبد الوهاب مدار الامرا‎ 
ചം بہادر کے قدیم کاغذات میں مولوی عبد الرب کے بعض خطوط بھی‎ 
ES ہہ جب چنور اور جعفرا‎ FRE جن کے دیکھنے سے معلوم‎ ల్లోకి 
اور اس کے بدلے‎ f کی جا گیر انگریزون نے ضبط‎ (ஸ்‌ چنگل‎ co» 
بچاس هون ان کے نام اور پچاس هون مولوی امام بخش کے نام جاری‎ 
تنخواه کی بحالی کے لئے‎ git کیے ۔ تو مولوی عبدالرب نے جا گیر‎ 
اسی کوغنیمت‎ அ کوشش کی ۔ نواب صاحب نے کہا وکچے تمہیں مل رها‎ 


8 
بہت رسا UL‏ تھا ۔ چونک والد ماجد سے اختلاف هوگیا تھا اس لئے 
تلاش معاش میں سر گردان: رهم - پھر ८४५‏ پہنچے اور بای دوز 
دهوپ کے بعد امیر خان کے معسکر میں ايك ملازمت be‏ ۔ Se‏ وهان 
D‏ آب و هوا راس نہیں 1 ی - استسقا 1 بیماری میں منتلا هو م اور 
خون کی 3 هوزی لگی ۔ اور اسی بیه‌اری میں ۲۸ شعبان سنہ ۱۲۲۲ ه کو 
usi‏ ا d‏ ان کی wl‏ وفات اس طرح لکهی هب 
مولوی نافع آنکه لیل ونار بود مشغول dbp celb‏ 


باجیب خودش چو شد واصل لد زمه لست و هشیم شعبان 
بادل چاك سال chs‏ گفت محو ذات الہ هاتف ازان 
NAY + fe.‏ = ۵۱۲۲۲ 


مولوی عبدالنافع کہ ایك LI‏ مولوی عبدالجامع تھے ۔ جن کی تعلیم 
مکمل نہیں هوسک تھی ۔ تلاش معاش میں حید رآباد پہنچے - مولوی 
عدالوهاب مدار الامرا کے دوز A 3535 ae eel‏ 5 وہ ۱۷ رمضان 
a ۱۲۷۱ టు‏ کو مدراس ചി‏ تھے اور پھر GURY‏ سنہ ۱۲۷۲« 
کو انم فرزند کے pi‏ میسور روانه കശ‏ تھے ۔ اور پھر ol‏ سال 
ఛా‏ شوال سنہ ۸۱۲۷۷ کو ان کا حیدرآیاد میں اثتقال هوا ۔ اور مولوی 
مد غضنفر کی قبر کے پہلو میں مدفزن 2.38 - 

مولوی عبدال جامع مذکور کہ دو LY‏ تھے ایك ப்‌! றி ody‏ 
33i‏ دوسرے مولوی Jas‏ مولوی ചി‏ نے پہلے قرآن as‏ حفظ 
کیا۔ اس کے بعد مولوی عبد மிஸ்‌‏ فرزند مولوی عبد اأرب ` سے നഷ്‌‏ 
._ حاصل کی ۔ Be‏ عبد الوالی کے திக‏ پر بیعت کی تھی ۔ ۱۷ ذی حجه 

A.U. 7 | 


کٹ 2c‏ بری کریں اور .ورالت .»2 
dam மல ஐ‏ کو .اذا 
LS‏ جو .چیزین باق ره جائیں 
తలి,‏ مرخوم کے ورثہ کے ചി‏ 
2४,‏ - 2 نار ag‏ چند యార్‌‏ 
بطرزیق 43 ക്‌ം SL‏ 
७११६१ மிடல்‌ ம்‌.‏ 

۱ کو یہ وثیقہ لکھا گیا அ‏ 
(poli‏ ہدز dsl‏ کے فصلنامجات a‏ بھی 4 S a We‏ 
موازی عند الواجد مرحوم نے | وفات" سے کچے دن پیشتر شيخ ०१५) el‏ 
سے ڈھائی سو رویه بطور مبادله لیا تھا اس کو ادا Mis à‏ تھے 
که ان کا انتقال act - ४७‏ قیام الدين ൧‏ سلطان الغلماء مولزی عبد ارب 
Wl E Ul‏ کیا اور جب led ധി‏ ظاهر :کی J‏ قاض 
٠.‏ بذر البوّله .کین عدالت பட‏ مقدمه پیش.هوا- انبود. نے منیب مد طالب 
de‏ اور شیخ இம்‌‏ حیدر کی شہادت پر یک محرم سنه ۱۲:۲ه کو ४‏ 
das‏ دیا که مولوی عبدالرب شیخ قیام الدین کو ڈھائی سو روبیه ادا کرپن . 
: ملا عبد العلی بحر اللوم کے دوسرے فرزند کا نام مولوی Eis‏ 
تھا ۔ pals‏ دور کے 465 قیام میں S|‏ والد ماجد سر تعلیم حاصل 
کی تھی ۔ اور جب أن کے اور ان کے والد کے درمیان am‏ رنجش 
இ‏ بیدا ७‏ نو وه شاهجبان پور عم لکھنو واپس چلے آئے ۔ Sas‏ 
ملآ تمد ول اور مفتی تمد یعتوب سے باق درسی ப்ரிய‏ پوری کي - ذهن 


SON 4“ طرف سے‎ S 
جن کے جعل‎ gl و‎ nae 
ھون ےکا کوئی احتمال نہیں هوسکنا‎ 
ایك توایت نامه بھی ان کے نام‎ 
تو نقد و زیور‎ » ४५ gu 
و دارچه وظروف و حوییل وغیرہ‎ 
جو ارباب عدالت کی مپرون کے‎ 


تحت عدالت کےتحویل تھی wr!‏ 


لت کی طرف سے ५४५‏ و 
وصایة مولوی. صاحب مرحوم 
४५०७‏ کے BTE m‏ بالا چچا 
$t 01 5‏ ان 
اسہاب کو جن کے 29७‏ ھونے 
کا اندیشہ هو فزوخت LS‏ اور 


rm‏ وه اساب جو ور له کے 


ம்‌ | PENTET) نافع‎ s ۱ 


dual آموال و‎ Gad S میں‎ 


ودایع و adl‏ فر ضه جات کے 


۱ کفیل Se‏ جو مرحوم کے ذمے - 


هون متوق کو ای )42 Q ols‏ 


= ~ ید - 


طرف ارباب عدالت Ale‏ سپرد 
asf‏ مذکوز کرده شد تا న‏ 
ஆடி கவி‏ می دارد آن زا 
JSs ue வழு‏ ۱ 

SA‏ بوره انفع >>> تصرف 


०३०‏ درقبض اموال و ایصال 


ودایع و دیون کہ بذمه مرحوم 
تعلق گرفه اند SG‏ گشته ابرا 2 


حقوق ما تقدم de‏ الارث آ نچیکہ ۱ 


- ८८८ مرحوم‎ doy sb 30 
235 بطریق‎ AS بتابرین چند‎ 


AL‏ 2315 شد لحریر ف التاریخ 


هشدم شوال .سنه M EY‏ هجری.: 


کر سن SY‏ کے درمیان جو یہان 
Sa;‏ سر کررھی ہیں تقسیم کا 
جائے۔ اور جب مولوی عبدالواجد 
مرحوم رھگراے 5७‏ آخرت 
ھوچکے تو حضرت رضوان ماب | 
نے ارباب عدالت کو حم دیا که 
مولوی صاحب موصوف کے تمام 
ا کو ஆ‏ کر ان 
Se அணு ER‏ 
ور پھر 5 کی حفاظت کرک 
رون പിക്‌‏ کا جاک 

چنانچه 4d‏ اور معتبر آدسون کی 
ایك cole‏ کی Sm‏ میں 
اسیاب Soja‏ کی de hai‏ 
فردوں میں تبار ட! Fa‏ 

درمیان میں Ke‏ مواوی ole‏ 
مرحوم _ک چچا اور e ds‏ 
आळ Se‏ 
da die‏ سے یہان تشریف ച്വ‏ 
cna‏ اور وه ايك ஸ்ட்‌ aa‏ 


ترس آدمی ہیں اور Gat‏ ورثه 


مرحوم جاده ce‏ آخرت گشتند 


حضرت رضوان ماب Ol‏ 


SEES அவ்‌ Dade 
متروکه ایشان را ملاحظه فرموده‎ 
آرند و حفاظۆت و‎ di Ad در‎ 
کنانیده حق بحقدار‎ Ol حراست‎ 
چنانچه بحضور جمعے از‎ wiley 
موجودات اسباب متروکه‎ oli 
نموده در افراد علحده بت کرده‎ 
درین ولا سلطان‎ Liye › شد‎ 

» & الرب‎ se مولوی‎ lal 
رشان هست از ملك‎ el و ول‎ 
هندوستان وارد این نوا گشتند و‎ ` 
مرد متدین وخدا ترس هستند واز‎ 
طرف بعضے ورله نیز قولیت نامه‎ 
که احتمال تزویر‎ old بمواهیر‎ 
اوشان رسده‎ els نمی دارد‎ 


Sa ps പി...‏ مرحوم از Ja)‏ و 


زلور و بارچە و ظروف 303 


وغیرہ 3 ex‏ وزار ° ارباب 


عدالت, بود و ولابة و Ales‏ از 


ارباب عدالت ട്‌‏ طرف 
سے مولوی عبدالرب کے نام 
وصت امه 

اس مضمون اور ان 
احوال کے لکھنے کا باعث یہ 
هم کہ قطب sss പിച്ചി‏ 
عبدالواجد فرزند مولوی عبدالاعیل 


Olin sue e ym‏ سے یہاں آ کر 


e - تھی‎ 1 n "y l 


Sá;‏ میں کسی کے لئے کوئی 
eres‏ نہیں کی تھی مگر اپنے 
مرض موت میں جب که وه 
اسہال us‏ میں مبتلا ھوگئے 
تھے نواب رضوان. பம‏ اعظم 
جاه das ate‏ و الغفران کی 
خدمت اقدس میں گزارش کی کر 
ان کے انتقال کے بعد ان کے 
امساب gà‏ وک تمام وراه کے 
درمیان یعنی ایك بیوی دو OWS‏ 
ايك مان اور ايك بهائی جو 
Sle‏ هند میں زندگی بسر BS‏ 
هي اور ایك ക്ക‏ اذر ایك 


۳۹ 


و صت e‏ طرف 


ارپاب عدالت بنام مولوی عبدالرب 


eel‏ تحریر این பிம்‌‏ و 
موجب laud‏ هذه الاحوال SiT‏ 
त‏ ات تا را 
ఆ||‏ مواوی عبدالاعلی مرخوم از 
ملك هندوستان بای دیار توطن 
اختار کرده యేల‏ و در وقت 
حبات خود کسی را وصیت ذکردہ 
E EE‏ 
و بائی مبتلا ക്ഷ്‌‏ بودند - بحضور 
மில்‌ பூமி‏ رضوان ماب اعظم 
جاه ale‏ الرحة و الغفران عرض 
ais f‏ که بعد انتقال Shel‏ متروکه 
خود را dA 923 c Ole‏ 
يك زوجه و دو دختر ويك 
مادر و fy‏ برادر که ملك هندوستان 
سکونت دارند و يك منکوحہ و 
يك دختر صغیز gull‏ که Qo»‏ 
جا b‏ هست Hl दा‏ 


S Sp 


مولوی xe‏ الواجد 


۳۸ 
میں وفات GU‏ اور مسجد والاجاهی مدراس کے احاطے میں مدفون 
هو م - واب اعظم ole‏ نے ان کی تجهیز وتکفین کے اش بان سو روہ 
منظور کیا تھا ۔ قاضی بدر الدوله کے فیصلنامجات ( فیصله ayy‏ سنہ ۱۲2۷ ^( 
سے بته A Vy‏ که مولوی عبد الواجد کی دو بیویاز کی de‏ 
ببوی لکهنو میں رهتی تھین ۔ ان سے دو لڑکیان முத‏ تھین - مولوی 
صاحب‌موصوف نے مدراس میں بھی عصمت بی نامی ايك عورت سے 
TON ET‏ جن سے ایك $3 پیدا ھوی تھی - ०७‏ نے ایی S53;‏ میں 
کسی کو انا وصی مقرر نہیں کیا تھا - اسپال dus‏ کی بیماری 

میں متلا هو م اور ;53 سے مالو ^19 لو نواب اعظم جاہ 
سامنے این اسباب و اموال متروکہ کے متعلق ایك وصیت کی ۔ انہون 
کے ہے சே‏ مواوی عبدالرب کو انتا وصی مقرر کبا - اس وقت وه 
مدراس ധിം‏ موجود வில்‌ - பசி ശ്രി‏ اعظم ച‏ ارات عدالت $ 
حم دیا تھا کہ مولوی عبد الواجد مرحوم کے تمام مال و hel‏ کی ایك 
فہرست تیار کی جائے ۔ مگر اتفاقا دو مہینون کے بعد یکم ربیع الاول 
So avg eu‏ خود نواب اعظم جاه کا Soa பியி‏ - اور جب شعبان 
त weirs‏ ان انار ரது eode:‏ 
شریف Sede QUIS SY‏ طرف سے ايك وثیقہ تیار کرک 
مولوی عبد الرب کے Ne‏ کیا گیا ۔ ads a‏ ناظرین کے افادے $ 
خاطر ذیل میں نقل کیا جاتا رھے ۔ 


۱ w 
ملا عبد العلی بجر العلوم کے‎ bh cul مولوی عبد الواجد‎ 
ടം ച്‌ تھے ۔ اور یہیں‎ Y مدراس‎ Jv 
e -o$ اور ادنچی درس کتاین ختم‎ del سے‎ bh اور اپنے‎ us 
مولوی عبد الرب کے ساتے سنہ ۸۱۲۲۳ میں لکهنو واپس‎ சே وہ اپنے‎ 
جب دو سال بعد سنہ ۵۱۲۲۵ میں ملا عبد العلی بحر العلوم کا‎ ற 
اور مولوی عبد الواجد دونون مدزاس‎ i تو هولوی عبد‎ ७७ ازتقال‎ " 
aby, سے ايك‎ Sle نان شر اور‎ S deas بہنچے ۔ ملا‎ 
e E ച EP T 
ملا عبد العلی بحر العلوم کی & پر ان کے داماد ملا علاء الدین‎ Kise 
A تھا - اس لئے مولوی عبد الرب اپنے‎ പം احد کا تقرر‎ 
میں استاد مقرر کروا کے کچے دن‎ ON مولوی عبد الواجد کو مدرسه‎ . 
۔ سرکار والاجاهی کی طرف سے مولوی‎ LET بعد لکهنو واپس چلے‎ 
ابو الک ان‎ oS BWV cles PE E ARE NE 
اور مولوی تمیم صاحب کی‎ ol جب سنہ ۱۲۴۲ھ میں مدراس میں قاضی‎ 
هوکش اور عدالت تك یہ معامله‎ உந்தி جماعتون کے درمبان اختلافات‎ 
லி الدین ماك العلباء اور مولوی عبد الواجد قطب‎ இடி بہنچا اور مولوی‎ 
کو عدالت میں شہادت دینے کے لئے بلایا گیا تو ان دونون نے ۲۷ جادی‎ 
الاول سنه ۱۲۳۷ ھ کو نواب عظیم الدوله ببادر کے نام ایك درخواست دی‎ 
سے‎ gh ge انہیں عدالت میں حاضر‎ SS سے سفارش‎ she که گورثر‎ a 
snl اف تی‎ ட کرد کت کر‎ அட்ட دنت‎ 


مولوی عبدالواجد نے ۱۳ محرم ५०‏ ۱۲۱ ه کو oe‏ وجوانی میں مدراس 


۳ 
زين جبان ‏ رفت چو dae‏ 
el‏ در خلد مقام" lel‏ 
بست e‏ زمه شعبان بود 
cb‏ از dle‏ اجسام نمود 
گفت விஷ iby EN‏ 
o‏ کرد dls of EN‏ 
مولوی عبد الاعل کے دو لاک تھے ایك مولوی عبد الؤاخد اور 
'دوسرے مولوی عبد الواجد مولوی عبد الواحد نے ملا ازھار ا حق فرزند 
ملا మా!‏ عبد الق سے فارسی اور. PHP‏ تھی ۔ اور باق. درسی 
oak”‏ اپنے bb‏ ملا عبد الملی بحر العلؤم سے مدراس میں ختم کیب اوز _ 
‘ot.‏ یم te‏ فراغت حاصل کی تھی قضا اور الا کر منصب. کے حصول 
کی خاطر کلکته کش اور وهان عدالت بنگال کے AKI fi‏ 
2 ملاقات کی۔ مگر ان کی ملازمت کی SS‏ صورت ad‏ نکل سک - 
jas ம்‌‏ کے بعد Sao‏ سفارش سے روهتك کے ضلع میں ڈھائی 
அடம்‌ பன ப்பட‏ گے ےد جد ஜு‏ 
۔ بعد وه es‏ چلے گئے اور as‏ ان کا التقال هوگیا - ." , 

. مولوی عبد الواحد کے ایك 23 مولوی عبد الوحید تھے جنہؤن 
نے مولوی cde cos‏ مولوی سراج ا حقء مولوی ول 9 اور اپنے 
چچا مولوی عبد الواجد سے تعلیم Sh‏ تھی - ٥‏ شعبان سنہ ۸۱۲۰۵ کو 
انتقال کہا اور AN‏ فوت ھوے ۔ 


7 
the‏ ہوا تھا - ۱۰ شوال سنہ ١۲۰٣ھ‏ کو روز دو شنبه مدراس میں انتقال 
کیا اور دوسرے دن سہ ८4‏ کو سه پہر کے وقت مسجد والاجاهی کے . 
احاطے میں دفن ھوے ۔ نواپ عظیم جاہ نے ان کی تجھیز و NSS‏ کے 
لئے سات سو رویه منظور کیا تھا de‏ صرف $ >> کتاب فصول 
اکبری کی مرح لکهی لھی = جو کئی_ مرقبہ چهپ A SF‏ :ور مدارس 
ays‏ کے نصاب ol od பசிய‏ اب بھی بعض مدارس میں داخل 
அ‏ ۔ ملاعلا, الدین احمد کے ايك. فرزند ملا جال الدین aed‏ تھے _ 
uy»‏ محمد je‏ مپوری عم GR‏ بحثین: کي تھیں ۔ 
۸ دلیع Gt‏ سنه +۱۲۷ ه. کؤ مدراس میں انتقال کیا۔ تھا = .ان کی ody‏ 
کا 4 جمادی SIN‏ سنه :۸۱۲۵۳ کی لکهنو میں انتقال.هو! تها .اب ہم Hs‏ 
میں ملا عند புலி‏ کے à‏ صاحبزادون کا مختصر تذکره دزج IS‏ ہین 
tas Ne‏ کے bia burla జత‏ نام عبد الإغل تھا 
cal 5‏ والد-ماجد اور കമ‏ اساتذہ سے छ४ que.‏ تھی - سنه 
yo -‏ ھن و لد Rog Todi , ८: ४: మం‏ 
Of കിടി ES er. ST படி‏ لکهنو . واپش- Ble‏ 
E‏ 6 اراده US‏ وال eb‏ بہت जाळ వ్‌‏ تم اس 
حالت ച്ച്‌ AI UEUL KS os‏ لیکن انپون فن ند مانا۔ 
کا نام لیکر ക‏ نے ay‏ - مگر ചി படி s‏ هی 
کرک مس Ghat YA‏ سنہ ۸۱۲۰۷ کو iY. Just E ol.‏ رضوان 
on‏ ايك شاعر نے ان کی وفات کی त வ‏ تاریخ لکھی பெல்‌‏ 
De‏ 


Yt 
A مگر ایك دوسر‎ bof کے لئے آسان‎ alb ر ان کو‎ 
జే ചി اعتراف کرنا )603 که‎ ல்‌ جائے لو همین‎ b عور‎ ८८८. e 


$ alas ان‎ 


heal em 35 میں‎ ४०७०४ کے طرز تالف و‎ ച 
کی جو راہ متاخرین نے الدی تھی ۔‎ CAU نہیں کی .. تصنیف و‎ 
پر مستقل‎ 03, od آ ذکیر بند کرکے چلتے رھے ۔ اگر‎ ol 
LL dis ip இடி ol os வித்தி விம 
"EE அம മി! ஒம்‌ کے تار‎ 
احاطه کر خبالات کو بھی‎ by بیشرووں کے خیالات کا‎ 
کیا جاسکتا تھا ۔ مگر افسوس هس کہ انہوں: نے ایسا‎ andi ظاهر اور‎ 
ایك ایسی کتاب‎ SY ان کی تمام کتاہون میں صرف رسایل‎ AT نہیں‎ 
அண்ட ROD வில வர்க்‌ அட அல رض‎ 
کیا جاتا تو یہ‎ ls] دوسر_م فون کی کتابوں کے متعلق بھی‎ ५५ طز‎ 
. بہت زیادہ بہتر هوتا‎ 

ملا عبد الع لی بحر العلوم کی ايك صاحبزادی اور تین صاحبزادے 
ان کی صاحبزادی ان کم چچا 33 Sy‏ ملا احمد عبدالحق بن 


et‏ 2 بج 
ded மிலி கி திவி 11 வெலி‏ 
കുന,‏ کے క‏ ملا Je‏ الدین sel‏ سے als‏ گی ०१४‏ ۔ انہون ചെ‏ 
مالیا فا رس لا ال کی سے تا کے سرت 
OW‏ کے مدرس SR‏ تھے ۔ بحر العاوم کی وفات کے بعد ۱۵ رجب 
Sa ۱۲۲۵ 4‏ انہیں مدرسه کلان کا صدر مدرس مقرر کیا گا تھا او 


نز سرکار والاجا ھی مدارس کي b‏ نہیں ८४५‏ العلما, کا خطاب 


۳۳ ۱ 

کے لئے WO‏ تها ९‏ زساله چهپ அ Be‏ اور اس کے قلمی அல்‌‏ 
بھی EE படி BY‏ 

பி dl — 14‏ تقسیم اللدیت - تقسیم حدیث کے متعلق ايك 
مختصر رساله ക‏ اس کا ايك ககன்‌‏ رامپور کے کتب die‏ میں هن 

ம்ப فن . عکمت که ايك‎ AR ஹு de LA — ye 
a ५४० پر ملا عبد العلی بحر العلوم کا ايك مختضر‎ JU stl 
. موجؤد هی‎ Fd அம்‌ برش میوزیم لندن میں اس کا ایك‎ 

۱ — شرح: مقامات, coll‏ ۔ کتب १७‏ آصفه حیدرآباد مش 
اس کا ایك قلی سخه موجود CR‏ ۱ 

رج OO இணவ MT‏ وی ات دك 
کش آدمیون نے اس کی شرحین لکهی பப‏ ملا عبد الملی بحر ரிவி‏ 
نے بھی اس کی ایك شرع لکھی تھی جس کا ایك பூல்‌‏ نسخه లలు!‏ 
سوسا لی بنگال کے کتب SE‏ میں موجود ھے OE is e‏ 

ఎటో KS تذکروں میں اس کا‎ Sl EY 
۱ ب‎ பர்மா مگر اس کا کوئی نسخه کین دیکھتے‎ 

ان کے علاوه بعض اور رسالے بھی لکھے ھونگے جو കാള്‍‏ 
de‏ میں نہ آسکے ہوں . لیکن گر ان سب کا ايك جائزہ لیا جائے تو اندازہ 
४»‏ کہ ملا عبد العلی بحر العلوم کا پیش வடம்‌‏ وقت شروح اور حواشی 
oh el விம்‌ AF cold og‏ کن ت 


نہیں ھے کہ انہون نے اور ان کے SOE‏ مختلف de Jal‏ نے 


—_— 


D 
~ 


Jaia‏ و فلسفه اور اصول 3 ادق کتابود p Ji‏ اور حواشی 


பப 

లాట్‌ سے چھپ چکی ہہ - سنه ٦ھ میں نقل کیا ها ايك‎ 14८), 
کے خاندان‎ டி سخه تین جلدود مس مولوی عبد الوھاب مدار الامرا‎ 
Se slg امن یشیم در حافظ الاك حافظ اب خان‎ A مین موجود‎ 
الوهاب مدار‎ ae سم مولوی‎ ol - کی مر غے‎ osa الدوله اعظم نگ‎ 
ملاعبد الملی‎ த മ هی ایسا معلوم. ہوتا‎ Lum அம்‌ 4! الامر‎ 
- سروح »6 هی‎ A. میں .اس نسخه کی‎ శు 3 بحر العلوم‎ ۱ 
مگر ن کی وفات کے ايك سال بعد ۲۰ ربیع الاول سنه ١۱۲۲ھ کو‎ 

۱ ர்க ம அன்‌ ٤٢ 
மியி الدین‎ ue u$ | وا — وحدت الوجود ۔ اس میں شیخ‎ 
ad ی ھی من سس‎ ணிய Ai dag 
هیچ هی خدا کی ذات کے سوام کسی‎ (० ثابت کا 2 4 یہ‎ ५ اور‎ 

اور 6 وجود பா்‌‏ - ۱ ۱ ۱ ۱ 

۵ سب பலம cM‏ تصوف کے مشہور مسئله تنزلات سته پر 
مدلل بحث کی அ‏ ۔ نواب படு EMT‏ کی sae‏ پر ५‏ رساله 
WO‏ تھا اور اس کو ان کے a Son at‏ 

ہ١‏ ہہ شرح பல்‌‏ من فصوص. ال = اسن میں ابن जज‏ 
کی مشہور کتاب فصوص ال حم کے ایك فص نوحی کی شرح کی -A‏ 

കയി 
ரபர்‌ uie رساله ہے جس کا ایك نسخه رامپور کی کنب‎ 

۱۸ سب هدایت الصرف Pe‏ صرفب کے மின்‌‏ فارسن مین ايك 


அவ்‌‏ رساله ھے جس لو et)‏ بڑے لڑکے عبد الا عل کی edi‏ و تدریس 


^ 

je 2६5७) — ۸‏ حاشية میرزاهد ملا جلال - ملا جلال الذين 
மில.‏ کی شرح تہذیب پر میرزاهد نے ایك கசி‏ لکها تھا - ملا عبد الملی . 
بحر العلوم نے اسی پر eie‏ لکھا هم اس کے نسخے بھی مختلف 
جکوں پر Jie Sb‏ ہیں - 

ayege تعلیقات عل الافق ا بین ۔ مير باقر" داماد المتوفی سنه‎ - ५ 
کی کتاب الافق البین پر تعلیقات لکھی هي ۔ جس کا ایك نسخه رامپور‎ 
uh خانے میں موجود‎ ఉన్‌ کے‎ 

۱ — المجالة النافعہ ۔ فن பயி!‏ حکنت کے متعلق ९१६‏ صفحون 
کی ايك کتاب هی اس کا ايك قلی அம்‌‏ رامپور کے کتب خاز 
m >‏ 

LA — ۱‏ على حاشیة ७३०७‏ على الرسالة القطبیه - சட‏ 
قطب الدین رازی کی کتاب قطبی بر جو حاشیۂ + لکھا تھا ائن کا يہ 
حاشیہ ஆ‏ اس کے ఆట్‌‏ نسخے بھی مختلف جکہون پر پائے le‏ 

ക صفحون کا اك مختضر رسالہ‎ ६६ س شرح الضابطہ یہ‎ 1१ 
SES او اس کی‎ அ சமல்‌ پر‎ dale ത്ത്‌ 
i - அ sa مطبع محمدی مدراس سے سنہ ۱۷۷۳ھ میں شایع‎ A 

ا E‏ شرح مثنوی مولانا روم - مولانا $e»‏ موی کے چم 
دفترود کی فارسی شرح هم - اس میں زیاده تر ant‏ حب اللہ बी‏ آبادی - 
میر نورالله ۔ شیخ وی محمد شيخ افضل اور محمد رضا جسے سااکین S‏ 
ch‏ ہے بہت استفاده کیا ஜர்‌ gb ௮‏ مطیم 


3 

مسابل و دلایل سے واقف هوجاتم ட‏ کتاب بھی pé Sp gf‏ 
هو چک அ‏ ۔ اس ചക‏ مختلف جگرود بر رائے ०७ pile‏ - 

۽ ss‏ المنار _ حافظ الدين ابوالرکات மிப‏ بن ael‏ الس 
ധ്യ‏ ۷۸۰ھ کی مشبور کناب منار الانوار کی فارسی شرح -a‏ 
4 هی چهپ அண்‌‏ اس کے سخے بھی مختلف جگہوں بر 
ue மிடி‏ - 

OU احوال قیامت . اس میں قیامت کے احوال فارسی‎ — ० 
ايك‎ ५ - > میں پیش کیے ہیں ۔ یھ قیام بوہر کے زمانم کی تصنیف‎ 
مقدمه تین بابوں اور ايك خاتہے پر منقسم ھ - پہلے باب میں اشراط‎ 
سے‎ oY باب میں قیامت اور حشر کے ھواناك‎ a ساعت سے دوسر‎ 
باب میں جنت و جہنم اور آن کے رهنم والون کی صفات‎ கழவி اور‎ 
اور ان کے حالات سے بحث کی هر ۔ اس کے قلی نسخے مختلف کنب‎ 
| ow میں پائے جاتے‎ agile 

je ५०७) -5‏ الصدرا - شیخ صدرالدین شیرازیٰ کی شرح 
erm‏ صدرا کے نام سے مشہور డి‏ مفید حاشیہ هم ۔ اس 
کی نسخے بھی هر ६5‏ عام ظور پر ஹ்‌‏ ہین ۔ ٠‏ ۱ 

je eM .‏ حاشبة رس میرزاهد ப‏ شرم"نواقفت ک 

دوسر م موقف امور عامه بر ایك بر مغز حاشیه لکها a‏ جو ശ്വ‏ 
مدارس میں bby‏ جاتا تھا ۔ ملا عبد العل بحر العلوم نے اسی بر حاشبه 
لکھا .> - اس کے نسخے بھی مختاف جگہوں Jb J‏ جاتے ہیں - 


X 
esr تشریح. اور مشکل کی توضیح ھوجائے اور‎ d JA گردود تام‎ 
شروح کی مضبوط اور مجروج چیزود ہے استفاد م کا‎ de والوں کو‎ 
ചി کو‎ ர موقع حاصل هو - میں بعض فواید .ایسے بھی ہیں‎ 
اور بعض ایسے هین جن کی طرف,‎ ०७ میں ملے.‎ பழம்‌. ماھریں. کی‎ 


A‏ ذهن p‏ رہنمائی کی ےہ اور جن کا aa‏ متقدمین با متاخرین 


کی के qois‏ ما பின்னி‏ سے یه دعا هم که میری CHD‏ 


اور اس کے حاشیوں کو db‏ فاضلین کے درمیان مقبول بنائے ہے شك 
وھی مشکلات کا آسان کرنے والا اور صواب سے آگاه BS‏ والا ہے ۔ 
tb‏ سے درخواست SA‏ میری شرح کی کسی چبز پر اعتماد نه کرو 
వు‏ وه ان حواشی کو بھی نہ دیکے لیںء۔ یه شرح اور حواشی بھی 
US‏ مرتبه چهپ چکے ہیں اور عام طور در JU‏ جات. ہیں۔ 4.4०‏ 
ql‏ التعلیقات على شرح aii eli‏ ےت 
٣‏ رسایل الارکان - اس میں cus‏ زكواة»› 60599 اور Le‏ 


| مسایل قلمبند کئے ہیں له കി AT‏ زمائے کے متن » شرح اور حواشی کے 


اسلوب سے بالکل الک ھوک hii yr அஸ்தி!‏ مدال طور پر 


مسایل فقہی کا بھی استنباط کیا ca‏ یہ کتاب بعض مدارس AP‏ میں 


پڑھائی جاتی تھی ۔ اور اب بھی اس قابل ക‏ کہ فقه کے نصاب میں درسی 
FAT‏ حیثیت سر بڑھائی جا لے - کاش یہی اسلرب دوسرے فنون ےک 
متعلق T‏ اختیار کیا lil»‏ لو ان کتابون CET S‏ بہت »^ جاتی 3 Alb‏ 


متن شرح اور حواشی یک پر e‏ دلدل த்‌ US‏ 3 بجاے alt‏ راست 


ا 


۱ 
L| 


YA 

اس کے بہت dbs‏ بعد ۱۲ ربیم JOY)‏ سنہ ۱۲۹۵ १‏ سے مسجد 
انوری مس جمعہ کا خطبه بند هوا اور مسجد والاجاهی کو جامع مسجد 
تسلیم کرلیا گیا ۔ دونون مسجدود میں हु‏ وقته اور عبدین S‏ نماز اور 
abe‏ جاری ക‏ مگر عیدین کی نماز پہلے مسجد والاجاهی میں d»‏ 
ره . اس کے بعد مسجد తంలో!‏ س ادا کی Je‏ ےہ اس وقت سم 
4 دستور اب تك جاری هم - ملا عبدالعلی nm‏ کی حسب ذیل 
تصائیف ہیں ۔ | m‏ 

— فواتع الروت فی شرح مسلم அலி‏ یہ نام تاریخی ے ا 
سے معلوم ھوتا ہے کہ انہوں نے ५‏ کتاب سنہ ۱۱۸۰ ه میں لکھی تھی 
Jel‏ تاب مسلم الثبوت ایك مقدمه تین مقالوں چار اصول اور ايك 
خاتمیے بر منقسم ക‏ اس کے قلمی அம்‌‏ کی ചിട ചി கீ‏ ہیں 
نولکشور لکهنو سے جنوری سنه ۱۸۷۸ء میں بڑی تقطیع پر شایع موچی 
رهم جس کے کل صفحات ٩۳۰‏ هین. اور هر صفحے پر ۲۷ سطرین ہیں - 

اس شرح سلم العاوم مع ال حواشی ملا محب اللہ بہاری کی مشہور 
کتاب سلم bot ചി‏ شرح هر یه ان کے عنفوان ols‏ کی تصنیف_ Ld‏ 
Gil as తతో‏ اس غرم پر اي V ധിം‏ جن ക്കി‏ 
میں لکھتے ہیں - 

« به چند فواید ھیں جو میں نے سلم العلوم کی ادق کتاب کی اس 
ழ்‌ தத்‌ అత్‌ తి.‏ سن ان 
فوجوانی کی ابندا میں لکھی تھی ۔ കശകശ‏ اوراق میں یہ متفرق 
حواشی لیک 22 پھر ميري پہ راے قرار b‏ که میں ان کو గ్‌‏ 


۳۷ 

ملا عبدالعلی بحرالعلوم کی وفات کے بعد هی سے مسجد والاجاهی 
مدراس مین دنجوقته نماز شروع هوی تھی له مسجد سنه ۰۹٢۱ھ‏ مین 
७४‏ شروع هوی تھی اور ०१९१९. ५०‏ میں ختم Si மல்‌ c»‏ 
. وسعت SUS‏ سے قدیم مسجد انوری سے بڑی ௮‏ اس لئے مسجد 
ఆని 6‏ بای . مسجد اور مسجد انوری کو مسجد خورد um‏ چهو ی 
مسجد کہا جانے لگا - مسجد انوری 5 انورالدین அட பிச்‌‏ کی بنائی 
هوی ௮‏ اور یہ مسجد والاجاهی سے مشرق میں [ச‏ ڈھائی سوگز 
کے pbb‏ پر -a‏ اس زمائے میں جب یہ مسجد تیار هری Sy‏ 

४)»‏ کی اذان مسجد والاجاهی میں سنی جاسک موی آج عمارتو 
کے بن TREE‏ دوفون کے درمیاں بعد معلوم ہوتا Ha‏ 
وقت uly‏ میدان رها هوگا اس لئے مساجد کے dys‏ حاجی محمد مغربی 
نے مسجد والاچاھی میں بنجوقته نماز کی اجازت > سے انکار کردیا 
تاه deca‏ زرف سروک سام رای Lad திரம்‌‏ 
چنانچه اس حکم کی னு!‏ پندرہ سال مسجد والاجاهی بند بڑی 

اس مين صرف കജ‏ کی نماز ادا کی جاتی تھی - لیکن جب ملا 
عبدالعلی بحر العلوم مسجد والاجاهی کے ८४९)‏ میں دفن PIPR‏ 
4 بھی فیصلہ کیا گیا که ole‏ پنج తం‏ نماز هوا کر ی SU‏ اس جگہ کے 
دائمی மம்‌‏ سونیم lly‏ بھی هر روز پانچ وقت اذان کی آواز سنا کریں 
اس cub‏ حاجی محمد مغربی کی ضد اور هث ختم هوی کسی نے اس کی 
بر لطف تاریخ بھی نکال >- جو حسب ذیل ے۔ C‏ 

چود سر مغربی و با م فساد فطع شد - ५७‏ خدا آباد 

aos ۱۲۹۹ ' 1 (f+ ey 
AUS | | 


چکے 


vi 


چورفت از Job ole‏ نامور 
S ts‏ )234 است کالشمس بین النجوم 
<b உத்‌‏ تاریخ سال وفات 
००० aj‏ رفت گنج tle‏ 

# ۵ 


حضرت, delle‏ مولوی حق برست 
معدن فضل وکرم خازن گنج علوم 
عارف روشن سیر مببط فیض اله 
b‏ دار e‏ شد ز سرام موم 
باداجل گرچه بود درحق او چون سیم 
شد بخلایق وليك تند ز باد سموم 
درغم Ob‏ مقتدا سربگریان شدم 
فکرت سال وصال کرد بخاطر هجوم 
خورد Ed‏ 2( صورت حزلی زعب 


a க நப 
علوم‎ Jt ot^ کردہ جائے‎ Ui زير‎ 


۵ ه 


bis و استاذنا‎ 122 
ou دار‎ ழி Dod صار مر‎ 
aay الى‎ be gual 
الزمان‎ GUY ab 4 


« Ua! ملك‎ GY قد ار احل منا مو‎ a 
0 ۵ 


—: ay 


~: ay} 


లో 


Y 
ار مولوی عبدالواجد کر ايك سو پچیس 29 ما تا یه معاوم نی‎ 
کہ حکو مت کے اقتدار کے ختم هو کے بعد انہیں کیا قنخواہیں دی‎ 
ven مولوی عبدالرب اور ملا عبدالع لی بحر العلوم کے‎ zo جارهی‎ 
الدوله ببادر کے نام جو خطوط‎ phe متعلقین کی طرف سے نواب‎ 
مولوی عبدالوهاب مدارالامرا کے‎ ali ہیں اور جن کی‎ 27 பகி 
ہے کہ ملا‎ la کاغذات میں موجود ہیں ان کے دیکھنے سے معلوم‎ 
لئے‎ ചി تھا ۔ انہون نے‎ ४७७ ay عبدالعل بحر العلوم کا درماه‎ 
EN درخواست بهیجنی منظور نہیں کی ۔ نواب عظیم الدوله کی طرف‎ 
مگر درس‎ பசி معمول مل رها تھا اسی بر قانع‎ ibs جو کچے بھی‎ 

و قدریس کے اندر کوئی فرق ST‏ :نہیں دیا وه آخروقت تك اسی 
طرح طلبه کو ell‏ دیے കിട‏ تھے جیسے کہ وه نواب வச்‌‏ الامرا 
८.‏ زھائے میں درم ره تھے ۔ ان سے کئی alb‏ نے استفادہ کیا ۔ 
جب பூதி‏ کسی کو مکتب میں بٹھایا ४७‏ تھا اور اس کی باقاعدہ تعایم کی 
ابتدا هوتی تھی تو لوگ اپنے بچونکا ابتدائی درس ES‏ ملا عبد الع 
بحر pall‏ سے di gs‏ تھے ۔ ملا بحر العاو م نے اکاسی برس کی عر 
میں ۲ زجب سنه ٥ھ‏ کو وفات بای اور دسر ൧൨‏ دن مسجد والاجاهی 
کے صحن سے ماحق سید هم جانب L‏ احاطے میں مدفون هو م ‏ مختلف 
شعرا نے قطعه ها م تاریخ وفات لکھے ہیں ۔ جن میں سے بعض ذیل میں 
نقل ചി‏ جاتے ہیں ۔ قاضی മി‏ افضل LUE‏ مولوی ela‏ خان 
| صفوی خوشنود التوفی سنہ ۱۷۷۰ھ نے com‏ ذیل قطعات لکھے 


تھے - ஹியர்‌‏ ہیں ۔ 


E 


صاف جواب ക பம்‌‏ اس 
وجه سے که Ai‏ صاحب حق 
شناس ہیں اس لئے آپ سے التجا 
US‏ هون که صاحان XX‏ 
bs‏ عقرر کرنے کے بعد اس 
کو بند d‏ کرین ۔ Sa a‏ 
ریٹ hil‏ لارڈ بنك o»‏ 
வட்ட‏ مذکور کے نام ایك 
تا کدی خط A‏ مر مت ly‏ 
SU‏ معاش سے بے فکر Sp‏ 
دعا میں d‏ رهبن ۔ درہار 
آواب کے d ale‏ اور جک 
نہیں ௮‏ جس سے التجا کی جائے۔ 
زیادہ کیا ne‏ جائے 


جات S‏ طرف py st‏ باده 
توجه نہیں کی AF‏ - ملا عبدالعلی ൮‏ لعلوم » مولوی Ne‏ 


செரு 


ப்‌. 


سازند dul‏ § تا کید ریت hole‏ 
لار بنلنك بہادر ASE (४‏ 
مذبور گرفته cu‏ فرمایند تا 
از ماش بے کر بوده مشغول 
lew‏ باشند و سوام دربار ثواب 
న‏ نست & باو التجا آوردہ 
شود - زیاده چه 


dalle .‏ محمد 


مدرسه ७४‏ کے خرج و 


مولوی ابو ابر gas‏ اجد و جی تنخ اهب دی جارهی تھیں وه گھٹادی 


പി‏ رر 


مولوی ael Gill De‏ ملا dallas‏ کے داماد تھے 


S d 


da १) eu سو‎ d! 1 az مولوی > الدین‎ Ute കികു Ld | الامر‎ 


doa. $‏ تھا سنه ۱۸۰۳ سے سنہ ۱۸۰۷ء لك 


(१)‏ له مدرأس 


حکومت کی تھی . 


E MeN خير‎ acl 
Wale 


نواب عظیم الدوله vols‏ | 


Olay صاحب فیاض‎ cl y 
AMM sl فور‎ 
الامرا بہادر‎ iP. ols » خلایق‎ 
مرحوم نے سنور کا 48 اور‎ 
کا قربه بطور جا گیر‎ hs جعفرا‎ 
مولوی عبدالرب اور مولوی اما‎ 
sd - پخش کو عنایت کیا‎ 
bo کی طرف سے ملك کے‎ 
کے بعد صاحبان انگریز‎ pi 
سو‎ ake நி نم اس‎ 
هون مقرر کئے بچاس هون مولوی‎ 
i رب‎ 
چنانچه‎ ఎనీ امام بخش کے‎ Sy 


y 23‏ ھول 


آرکاٹ کے Jel ASS‏ محرم کے 
d ang 5‏ بغیر کسی عذر a D‏ 


१० టీం अ sole ibs 


ولعل میں ال دیا ے ۔ اس وقت 


JUS Le باه خير‎ 
சரி سليه‎ 

تواب عظیم 34 4 بہادر 
نواب صاحب فیاض زمان 
مورد Ole cle yd‏ » فض Oley‏ 
خلایق » نواب عمدة الامرا بہادر 
مرحوم ४४‏ سنور و ९४‏ جعفرا 
> مولوی عبدالرب و مولوی 
امام بخش بطریق جاگیں este‏ 
کرده بودند بعد ضط شدن ملك 
در کمپنی صاحبان انگریز در 
عوض பி‏ هون مقرر گردید 
پنجاه هون به مولوی عبدالرب 


و بنجاه هون له مولوی امام بخش » 


` روسه آرکاٹ‎ el ASS Sale 


تا ماه محرم رسانید بلا oie‏ واز 
Bol‏ محرم در ابتدا, لیت ولعل 
برداخته JU-‏ جواب صاف داد 
oa;‏ که wht Ge ol‏ اند 
த VIN‏ انگریز 


ப்‌ 

a) انگریزوں کے شروط نہ ماتے کی ناء پر ان‎ Se odii uc 
چاها - چنانچه جب سنه ۱۲۱۰ ه مطابق سنه‎ Yb نے کسی اور کو تخت در‎ 
فرزند امیر الامرا بادر کو تخت در‎ sols ۱ء میں لو عظیم الدو له‎ 

ചില്‍‏ کی olo‏ هوشر ux!‏ نو ملا عبدالعلی بحرالعلوم نے ایك فتوی شایع 
کیا کہ تخت و تاج کے حقیق وارث کے வில‏ کسی دوسر ی کو تخت بر 
bile‏ شرعا و عرفا ناجائز هم - اس بر اس وقت کے de le‏ کے 
دستخط تھے - مولانا باقر அலீ‏ 
ہے - Ka‏ انگریزوں ay‏ کی کوئی درواه نیب کک تاج الامزا 

بہادر کے فوجیوں کے ھتھیار چھین لئے اور نواب عظیم الدولہ کو گدی 


پر بٹھادیا - 


"s lx در‎ ZEE. اس‎ ८5%? 


اس کے بعد ہے ملا $i‏ العلوم کی | گرچه عام لوگون میں بڑی 
os‏ اور عزت تھی مگر انگریری حکومت ان کی طرف ہے بدظن 
sar ls c ef ua‏ الامرا us S‏ مب مولوی عبدالرب اور مولوی 
امام بخش » ماهوار تنخواہ 1 لجا ے چنور اور جعفرا S PT‏ 
جاگیرین دی گئی تهب - انگریزون نے یہ جاگیرین d‏ کرلین _ 
مولوی عبدالرب کو پچاس هون Yo)‏ رویه )اور مولوی نا بخش کو 
بچاس هون lh (aso १४०)‏ لک - لیکن yo‏ محرم سنه ۱۲۸ھ p‏ 
به ماهوار وظیفه بھی بند کردیا U^‏ ملا عبدالعیل بحر العلوم ماه 
شوال سنہ ۱۸٢۱ھ‏ میں نواب عظیم oh doll‏ کے نام حسب JB‏ 


خط ).6 - 


"n 
کر کہا لوگ مجھے بلا وجه شیعه تصور کر ر هم ہیں کہ میرا نام‎ 
کو رواج دیا‎ ச்‌ غلام حسین هم اور میں لیم عشره رم میں حیدری‎ 
பூவிலே cli بھی کھڑا کنا جاتا تھا ۔‎ Jp علم‎ 4 SY ہے‎ 
اگر‎ op پر قایم‎ മി سنت و‎ Jal مذهب‎ SUT மி کہا میں اب تك‎ 
Tol اندر‎ a wots alle » or عام کے رو‎ gras 
که میں‎ அ هوگی ۔ خدا بہتر جانتا‎ uale تو یہ ان کی‎ u$ قصور خیال‎ 
بھی ایمان کا قصور برد ہیں کرسکتا س وفت بھی میں‎ ad ایك‎ 
آپ کے سامنے سچیے دل سے اقرار کرتا هود اور خداے وحدہ لاشريك‎ 
مین پنے باپ دادا هی کے مسلك پر قایم‎ Sup ४७ کو اس برگواہ‎ 
:ھوسکتا‎ ibe میں اس بیماری سے‎ உரும்‌ هرن - مجھے‎ 

بری له بماری روز پروز ترف دذیر அ‏ اور میری GIN‏ ازهی هی 
جارھی அ‏ - اج نہیں تو کل مجھے مرنا هی .هم - آپ വ്‌ ot‏ 
2 کہ آپ میرے آخری وقت میں بھی میرے باس تشریف رکھینگے EP‏ 
Ss ce‏ وی وس SS Cov‏ وک 
يہ بھی حک دیا تھا کہ علیم القہ شاه صاحب ان کے بستن مرگ کے قریب 
:2 کر سنورۂ یسین پڑھیں تا کہ ان کی روح آسانی کے தில‏ اس جسد 
خاکی سے نکلے ۔ اور دوسری دنا میں اس SS‏ نجات حاصل ہو۔ 
ملا عبد ball‏ بحرالعلوم இய‏ س خواهش اور وصیت رک 

مطابق عمل کیا اور وه ان کے cif‏ دفن میں شامل re‏ نواب عبدة 
ച്ച്‌‏ کی رات که سد E பகிடி‏ گا دستور ک 
பு‏ ان کے فرزند محمد de‏ حسین تاج الامرا بہادر کو کدی پر بیٹھنا 


Y. 

Gul‏ سنه ۱۲۱۰ هکو خطابات تقسیم eS‏ تو سب سے de‏ ملا عبدالعلی 
بحر العلوم کو ملك AN‏ کا خطاب gal‏ سے لکے کر دیا - اور وه 
cT‏ قك مدراس میں اسی خطاب سے مشہور و معروف ہیں ۔ 

نواب sae‏ الامرا کے dbs‏ حکومت میں سنی ani‏ اختلافات 
بہت زیادہ شدید هوکش تهیم - مولوی باقر آگاہ ویلوری ا متوق سنه 
۷۰ اور شیعوں کے درمیان زبردست رسالہ بازی ശാശ‏ تھی ۔ ' 
dle या)‏ بحرالعلوم عم بھی ان ک ഗി‏ که ales‏ را 
دریافت Gf‏ 3 انبود نے کہا که اس dhs‏ میں اس قسم کی بحثین 
کچے زیاده ا میت نہیں رکھتیں - وه پہلے هی ان اختلافات کی سزا Ky‏ 
چکے تھے - بحثوں کی وجه سے ail‏ ابنا وطن لکهنو چهوژ کر 
شامپاد‌پور جانا پڑا۔ اب دوباره اس قسم کے واقعات مدراس میں پیش 
வவ அத்ன்‌ க தவர்‌‏ 
ose കക‏ میں مولوی باقر SST‏ روش پر ناپسندیدگی کا اظہار 
کیا جس کی وجه سے مولوی باقر லீ]‏ سخت خفا هوکش . انہوں نے 
خیال کیا ہوگا که حض نواب عمدۃ الامرا کی dhs‏ اور ol கூக்‌‏ 
کی رعایت کا bb‏ کرک ان کی رسالہ بازی ہر aas‏ کی - லில்‌‏ 
ملا عبدالعل پحرالعلوم کی خوب خبر ०‏ ےہ جس کے متعلق है‏ اپنی சஸ்‌‏ 
تصنیف باقر T‏ گاه ue‏ بحث کرچکے ہیں ۔ اسے یہاں دھرانے کی ضرورت 
"MT‏ | | ۱ 

جب تواب வோ‏ الامرا کے انتقال کا وقت SUT‏ انہوں త‏ 
ملا ഷി பில‏ کو vw‏ اور ان کے ھاتے اپنے سر کے 43 Py‏ 


14 
atl‏ صدرا 1ம்‌‏ کیا a‏ جواب تك اس خاندان کے gae‏ افراد کے 
باس موجود ھے ۔ ۱ ۱ ۱ 
نواب محمد de‏ والاجاه کے دربار مس ملا عبد الع لی کو o‏ 

نشست حاصل تھی ۔ تمام سرکاری دعوتون اور رسون مس ان کا 
موجود رهنا ضروری تصور کیا ble‏ تھا ۔ نواب محمد de‏ والاجاه ان 
سے ule iis‏ مسایل بر مذاکرہ کیا کرتے تھے ۔ ملا عبد الع لی کی 
S»‏ میں Oils‏ کے xà JU‏ بھی ஸ்‌‏ کرتے تھے ۔ 
چنانچہ مشہور عنشی اور شاعر راجه مکهن لعل بہادر خرد پسر ചീ‏ 
دولت رام منشی ا متوفی سنہ ۸۱۲6۱ ملا delle‏ بحر العاوم کے شاگرو 
تھے ۔ ان سے شرح के glee‏ کی مختلف درسی کتابین پڑھی 
تھین - جب uf‏ کسی امیرانہ گهر میں شادی هوتی تھی تو ملا Mlle‏ 
ک ھاتے هی سے نوشاه کا سرا باندها جاتا تھا ۔ اس زمانے میں مدءوین: 
کی بعض فہرستین കില‏ دستبرد سے بچ گئی ue‏ ان کے دیکھنے 
سے پتہ چلتا هم న్‌‏ سر فپرست ملا عبد العلی هی کا نام هوتا تھا ا 
نواب محمد de‏ والاجاه کے بستر مرگ بر ملا عبدالعلیٰ موجود 

تھے ۔ ان کے ७४.‏ دفن کا Dh‏ انتظام و اهتمام انہی کے ذریعہ هواتها _ 
اور جب ان کے بعد نواب af‏ الامرا بہادر ریاست کی گدی p‏ 
تو ملا عبدالعل هی نے ان کا Je‏ & کر பூதி‏ تخت شاهی بر بلهابا lg‏ 
اور جب نذرین پیش తల్‌ de FESS‏ ملا بحر العلوم هی کے 
دامن میں UIS‏ کی تھی اور اس کے بعد کی ANE‏ دوسرے مشایخین کو 
دی کین - اور جب gil‏ مسند نشینی کے دسوین دن EDN um‏ 


۸4 


۱۸ 
تھے اس وقت تعلیم அ‏ فارغ ھوچکے تھے ۔ اثبون نے مولوی امین الدین 
ael‏ خان முனி அ‏ سنہ ۱۱۵۵ هجری سے معقولات ny‏ پوری ede‏ 
بحاصل dS‏ تھی ۔ اس ک باوجود یہ چاھتے تھے کہ ملا عبد العلی سے بھی 
کچے فض حاصل کیا அப்பூதி. ile‏ دادا hes‏ ھوے ایك 
طریقہ کے مطابق استخاره کیا _ اس رات مولوی محمد غوث ئے آنحضرت 
صلی اللہ ale‏ ولم کو خواب میں دیکھا ۔ آپ اپنے AT)‏ ساتھیوں کے ple‏ 
cuu‏ فرما تھے - ملا عبد العلی بھی | نحضرت صل الله عليه وسل s.‏ 
سید ه جانب ప్రో ஒல்‌‏ تھے وه حضور | کرم سے زیاده alte‏ نظر 
آرے تھے ۔ آ نحضرت صلعم نے حضرت ابوبکر الصدیق رضی மில்லி‏ 
عنه سم فرمایا ذرا ان کو زمزم GLE‏ بلاؤ ۔ حضرت ഗി‏ ڈواچی 
سے زمزم کا اتنا ub‏ پلایا کہ وه حلق تك ۲ گیا - انہیں آب زمزم 
L de आ >‏ متعلق جدیت یاد ST‏ ان کی آنکهون میں آنسو 
بھر ual‏ اور اسی حالت میں shat‏ هو_م طیعت ہر ايك عجیب کضشت 
طاری تھی انہون نے دل میں فیصلہ کیا کہ ملا عبد d‏ بحر العلوم 
سے استفاده کرنا aly‏ ۔ اس سلسلہ میں انہون نے فارسی میں ചി‏ 
چچا مولوی ஐம்‌‏ عبدالقادر کے نام ایك خط YO‏ هم کہ ذرا نواب 
Cole‏ سے اجازت لیکر ملا عبدالعلی کے حلقه تلامذه میں داخل 
کردین ۔ ہم نے یہ خط aw‏ « خانوادہ قاضی بدرالدوله » میں Ji‏ کردیا 
அ‏ ۔ مولوی تمد غوث نے ان سے معقولات کی مزید ஒலி‏ حاصل کی 
اور اس طرح وه مدراس میں ملا عبد العلٰی کے ارشد قلامذہ میں مار 


۷ 
ان کے دونون அவன்ட வலத்‌‏ عبد del‏ اور مولوی عبدالرب اور مولوی 
امام பூஸ்‌‏ وغیرہ بھی تھے - واب محمد fe‏ والاجاه شم ان سب کے 
سفر خرچ கிழ‏ کیا تھا ۔ جب يہ مختصر قافله yg‏ 33 الحجہ سنہ ۱۲۰۵ هکو 
مذراس پہنچا تو نواب محمد be‏ والاجاہ نے ان کا بدا شاندار استقبال کیا 
جب پالکی کاس இற Je‏ تو ملا عبد العلی بحر العلوم نے Gil‏ چاها - 
فواب والاجاه نے மேம்‌‏ آپ NS cas‏ اتر نے کی زحت نہ فرمائین» 
اور خود ھی آ گے بڑھکر پالکی کو ७४४‏ دیا اور انہیں اپنے de‏ میں لے 
ST‏ اور پھر انہیں بڑی عزت واحترام سے اتارا اور యా‏ شاھی پر انی جکہ 
بٹھایا قدم پوسی کی اور کا کہ میری ual‏ قسمت کہان کہ آپ تشریف WY‏ 
اور ميرم مکان کو منور فرمائین - مدرسه OW‏ مدزاس کی صدر مدرسئ 
ان کے جوالے کی ۔ اور ایك هزار رویبه ان کی PS‏ مقرر هوی لیکن وہ 
اس کو اپنی اولاد پر صرف کرنے ७ விலட‏ پر خرچ کیا کرتے تھیے 
بر ۲ گے JU She‏ رویبه ماهزار طعام خاصه کا خرچ ملنے لک - ملا 
புலி‏ مات هولوی عبدالرب کو ശം ചാ‏ مولوئن il‏ 398 
کو ایك سو Assy‏ ماهوار مایم لگا ملا elab ish las‏ خاصه کا خرچ 
ile‏ روییه مولوی: عبدالرب کو அலி കൽ‏ اس رقم பன‏ نس خجود ارت 
"Ta ee ee TONO‏ 
uli‏ مد de‏ والاجاہ نے ملا dae‏ بحر العلوم کا ചിക‏ 
بخشا تھا - ان BTE‏ سے پہلے هی ان کا :هر طرف வம்‌‏ هوچک تھا 
منتبی விம்‌‏ بھی ان మ‏ پڑھنے کے مشنتاق تھے ۔ چنانچه പ്‌ பரி‏ 


شرف sols மிய‏ جو آ گے ൦‏ الدوله بہادرکے دیوان عو نے 


4 

کو حکومت X wa‏ حوالے ' Ll‏ کتابون کا 4 ذخیرہ ملکاف Ji^‏ 
ESS‏ میں منتقل ہوا اور اس کی ایك فہرست بھی تیار هوکر SNS‏ 
آف ps‏ لائریری کے نام سے چهپ چکی - 

விக lal IE विल த்து 
دعوت دی تھی ملا بحر العلوم کہا میرے سا‎ 1 | ole P 
سو طالب عل هي ۔ ان کا کیا ھوگا ؟ منشی صدر الدین نے ان کا خرچ‎ 
کے‎ Jie و‎ ചി بحر العلوم‎ cub پرداشت کرنے کا ذمه لیا اور اس‎ 
بوهر بردوان‎ ఉపి tye di اور‎ die do سے‎ Her P 
1710 அலல்‌ ഡി 
فرزند ملا قطب الدین‎ கக a£ عبد الحق فرزند. ملا‎ ael الق (فرزند ملا‎ 
شهید ) ملازم تھے ۔ ان کو بھی انہون نے اپنے ساتے لے لیا اور بوهر‎ 
à هوا.‎ हळ کے ملا ازهار الق ک شش ايك سو روہ‎ 
اگر‎ ST தற اهيك نہیں معلوم هوتا کہ ملا عبد العلی کس سنہ میں‎ 
رامپور کے قیام 9 مدت پانچ سال » جسا کہ کہا جاتا یہ تو وہ‎ 
! غالبا ۵۱۱۹۲ کے بعد بوهر پہنچے :ہونگے ۔ ملا عبد العلی نے کئی‎ 
نے احوال قیامت‎ பிரதி قیام :میں‎ S65 تعلیم دی ۔ پوهر هی کے‎ ou 
EST کے نام سے ایك کتاب لکهی جس کا $5 آ ئندہ‎ 
ശ്ര) بحر العلوم اور منشی صدر‎ dal) عض مفسدون نے ملا عبد‎ 1 
کے درمیان کچے رنجش بیدا کردی تھی جس کی وجه سے ملا عبد العلی کچ‎ 
ചി مدراس‎ ஏதி والاجاه نے‎ de a6 برداشته هوکش کے نواب‎ d 


کی دچوت دی آو وه بوجر بردوان سے مدراس تشریفت لائے - ان کے திட‏ 


T 
شاھجہاں یوز‎ है SL Be SS مقرر‎ ol சிபி sine ايك‎ a مصارف کے‎ 
, auld «glare 4 اصول‎ ۰ 429 - re ചാ میں تعلیم‎ dan Ja GIS کے‎ 
اللك‎ ls لیکن جب‎ ఇ تھا‎ Cos ve K کلام اور تصرف ان‎ 3 


७ ५७०१५७‏ کی جنگ میں مار گے - تو ملا عبد الملی کو 


شاھجہاںہور چھوڑ دینا پڑا - نواب رامپور نواب فیض الله خان (ولادت 
1१६१‏ ه تخت نشینی ۱۱۰۲ ه (o ۱۲۰۸ ८७५‏ نے انہیں انم oe‏ 
کی دعوت E"‏ ملا bas‏ وهان Sig‏ سرکاری مدرسہ میں 
پڑھانے لگے ۔ وہ اپنے والد ماجد ی طرح هر جگہ مشہور هو چکے تھے ۔ 
اناگ رامپور அண‏ که ae‏ هر طرف عم طلبه کا وهان gi pne Ul‏ 
لگا کہ ols‏ صاحب کو Eb‏ داخلے پر کچے پابندیاں عاید BS‏ پڑین ۔ 


| ملا عبد பி bal‏ دابندیون ఖ్‌‏ سخت مخالف تھے ~ وہ چاھتے تھے 


کہ جو بھی le‏ کی تلاش میں की‏ ان کو داخل کیا جائے اور ان کا 


خرچ برداشت کیا جائے ۔ مگر ما ی ele‏ اس کی اجازت. نہین a3.‏ 


has سال گزار نے کے بعد ملا‎ ஸ்‌ تھے چنانچه میں‎ జం 
jh ہے‎ ०७५ پر‎ WS سے اس اختلاف‎ colo نے نواب‎ 
کرلیا ۔ اسی زمانہ میں منشی صدر الدین ا موق 16 رمضان‎ das کا‎ 
۲ھ نے بردوان سےقریب بوہر کے قریہ میں سید جلال تبریزی (وفات‎ yas 
ھ میں مدرسه‎ १९४० کی یادگار میں) سنه ۱۸۹ھ = سنه‎ Eyst = ३६१ 
وتف‎ ച قایم کیا تھا ۔ بالیس هزاری برگنه کی آمدنی اس مدرسه کے‎ Ade 
کتب خانه بھی تھا جو بعد‎ வசி تھی ۔ اس مدرب کے سام ايك‎ 


میں ay‏ لاثیریری کے نام سے موسوم هرا اور ۲۲ T‏ کست سنه ७११०६‏ 


| 


T 

WT غیب که در لسان این نوم‎ OL! ple در همه اوقات‎ Sad 
دون‎ aaa در‎ பம்‌ ; از واردات منام‎ a_i در‎ (६) x ஜீ هاتف‎ 

سم او از Gila‏ و الامات از جہت ارواح விரி‏ )0( در ടി add‏ 
کرامات و خرق عادات که متضمن Ol ST பூலை‏ بر al?‏ است ۔' 

இ ملا عبد العلى بحر العلوم‎ இ 
ക ملا نظام الدین کی اولاد میں سے صرف ایك کا ام مین ملتا‎ 

اور وه ملا عبد العلی بحر العلوم هین - یہ سنہ ٤٦۱ھ‏ میں لکھنو میں 

بیدا هو م تھے ۔ ان کا پورا نام عبدالعلی محمد نام تھا ۔ ان کی کنیٹ 

او बे பிலி‏ انشم والد ماجد اور ملا کال ای سبالوی ௮‏ متقولات 

اور معقولات کی تعلیم حاصل کی ۔ ستره سال کی عبر میں تمام علوم سے 

० Eh‏ اور اسی سال کا کوری کے ایك خاندان کی SY‏ سے ان کی 

شادی هوکش - چے مہینون کے بعد ان کے والد sab‏ ملا نظام الدین کا 

Sa Just‏ اس کے بعد بھی وقتا فوقتا وه ملا کال الدین سپالوی سے 

معقولات کے بعض دقیق شبہات حل کیا کر = 

۔کھنو میں ایك زمانہ سے سنی شیعه be అం‏ آرهی تھی ۔ 

نواب شجاع الدوله (മും - ۵ qa)‏ کے ابتدائی عہد میں جب اس قسم 

کی بحثیں چھڑیں تو ملا عبد العلی بحر இலி‏ اور فرنگی حل کے aen‏ 

علما, نے فطری طور پر سنیون کی قائید کی جس کی وجه سے ان کو 

لکھنو മ‏ اس وفت روهیل‌کهند مشہور و TM‏ رس 

حافظ ८४)‏ حافظ رت خان )1110 உ‏ ۔ ۱۱۸۸ (உ‏ شجاع الدوله کے سخت 

الف تھے ۔ ഗി‏ نے ملا عبد العلی کو Ee ०७ cal‏ دی اور ان کے ۔ 


क 
ம தட வல்‌ உ tacdic E 
னி அ olde Sead Gl pases C 
تجرید الکلام ی شرح پر» جو علامه‎ S طوسی‎ fed ) ه‎ ٩۰۱ سنا‎ 
سنه ۸۷۹ھ کی تصنیف‎ Goll بالقوشجی‎ ஆகி الدین عل بن محمد‎ இடி 
هر ایك حاشیه لکھا تھا جو ا حاشیة القدیمة کے نام سے موسوم‎ 
رامپور اور دوسرے‎ அ لکھا‎ കി ملا نظام الدین نے اسی پر‎ - அ 
M கல்லல்‌. அவ்‌ کے ارت مھت انی گا‎ 
a ey سنه‎ பிவி الشمس البازغہ _ ملا مود جونیوری‎ isle س‎ ० 
ക نے فن حکت پر الشمش البازغہ کے نام سے ایك کناب لکهی‎ 
ہائے‎ அம்‌ نے اس ہر حاشیه لکھا هم اس کے بھی‎ இலி ملا نظام‎ 
m ۱ ۱ ட 
شرح العقاید الجلالی ۔ ملا جلال‌الدین : دوانی :کی‎ മിസ, 
پر‎ பதிக بھی مختلف‎ ९ - شرح العقاید ال جلال کا حاشیہ کے‎ 
- ے‎ Vile bb ۱ 
کا ايك‎ ५०००४ ۷۔ شرح الرسالة البارزیه ف العقاید‎ - 
۱ యి లో > رامپور کے کتب‎ dau 
നന്ന TENER 
ساپ‎ GES کش میں یه‎ மயம்‌ بانسوی ک ملفوظات‎ Glas شاه‎ 
- >. الرزاقیه کے نام سے بھی موسوم هم یہ بانج وصلون بر منقسم‎ 
bys از احوال اسب شریف وحلیه مارك‎ a ds در‎ (1) 
در‎ (y) Able صوفیه‎ 48 b و سلسله انتساب در‎ obs شریف و احوال‎ 


dsl sh ചി‏ اخلاق و وازدات و CS‏ معازف و اقرال "او (n)‏ در 


۱۳ 
dle‏ کاتل » امام عصرء استاد ole‏ 
Sb ۱‏ روحش لسبر جنت الاوی شتافت 
سال تاريخ ch,‏ او بطور ee‏ 
ഷ്‌‏ ملا نظام الدین do‏ فردوس یافت 


ani + ۷ ۱‏ 
ol‏ $ تاریخ ۱ وفات ایك شعر میں اس طرح یش کی گی D‏ 
از bs‏ ای سرو دا f‏ اند 


عشق و خبر و فض و فضل و هم کال 
+H Ye‏ مب لت + ७ ۱۱:۱ = ६१ + AF‏ 


ملا نظام புலி‏ نے حسب 03( تصنیفات یادگار چهوژی هین - 

| — الفوائد العظمی 4 ملا عب اللہ بباری S‏ کاب مسل னி‏ 
کی تفصیل شرح அ‏ - اس کے Shy Uf lie NIP‏ جات 
هين ۔ یہ AT‏ دو ضخیم جلدون లగ ധി)‏ صفحے دوم ۲۳۲ صفحی ( 
Ua‏ ھے - m‏ 

வில త las علامه صدرالدین‎  اردص‎ atl -- y 
لکھی تھی جو عام طور‎ Ct SH ابھری کی کتاب هداية‎ 
۔ ملا نظام الدین نے اس پر حاشیه‎ அ پر صدرا کے نام سے مشہور‎ 
அதம்‌ کرت مان جات‎ வ جع سی‎ 0 

—Y‏ صبح صادق شرح sks‏ الانوار - bile‏ ابو البرکات عبد اللہ 
بن احمد النسی Goll‏ سنہ ۰٠۷ھ‏ نے اصول 44 پر منار الانوار کے نام 
AST ez‏ لکھی ക‏ ملا نظام الدین E‏ 5 شرح Cre‏ صادق 


11. 

« در لکھنو رحل اقامت افگند و புவி) ഡ്‌ கத‏ و تصنف 
اشتغال ورزید و اعتبار و اشتہار عظیم ०७४‏ امروز alle‏ اکثر قطر 
هندوستان نسبت تلمذ بمولوی دارند و کلاه گوشه تفاخر می AS‏ 
و کسی کہ பேய்‌‏ تلمذ باومی رساند oy‏ الفضلا, Je‏ امتیاز می افرازد 
و e‏ سار را ०.७७‏ شد کے Ars தண்டு. റം ala ea‏ 
اعتبار فاتحہ p‏ از مولوی گرفتند » 

مولوی dee‏ آزاد بلگرامی نے ۱٩‏ ذی اجه سنه a MEA‏ 
کو ya‏ مین ملاقات کی تھی - سلف vole‏ کے طریقه بر تھے اور ان 
کی Glas‏ سے تقدس کے [ ذار نمایان تھے - چنانچه ان کے BUN‏ 4 ہیں : 
۱ فقیر بتاریخ نوزدھم ذى கல்‌‏ سنة مان و اربعين و ४७‏ و الف 
در بلدۂ لکهنو يك صحبت مولوی را ديدم . طریقه سلف صا ین 
داشت و dated‏ تقدس از Laeli.‏ همایون می نافت » 

ملا نظام الدین ௮‏ علوم ظاهری و باطتی میں ايك lied e‏ 
۱ »| . بے qu‏ میں ان کا کوئی 25 نہیں تھا Sia)‏ ا چیز 
యా‏ تصور SS‏ تھے گهریلو معاملات کی طرف ان کی کچیر زیادہ 
توجه نہیں تھی - നി ட‏ 
۱ مشپور مصنف ملا பிலி JU‏ سبالوی التو ۱۳ உச‏ سنه ۸۱۱۷۵ 
اور مشہور شارح سل و مسلم ملا ळ‏ نظام الدین کے شاگردود 
میں ~ تھے - ملا نظام الدین ച‏ ۹ جادی الاول سنہ ۱۱۹۱ ه کو 
te €‏ وفات Jb‏ . مير غلام de‏ آزاد بلگرامی نیم حسب ذیل قطمه 
اریخ وات i 200 HO‏ 

൧൦.3 


تبه شاه عبدالرزاق ‏ 2 ھوگئے ०७‏ نے اپنے محبوب شاگرد ملا 
نظام الدین ക‏ بو چها LTS‏ اس سخث slg‏ کی حاات میں مجھے روزه 
فطار کرنا جایز ക‏ یا نہیں ۔ ملا نظام الدین نے جواب دیا - نض قرآز 
کے بموجب آپ کے لئے افطار کرنا dt அ മിട‏ صاحب نے حم دیا 
اچها Sle‏ اور ച കാ‏ روٹی تیار say:‏ جب رو« ei‏ اور 
وہ کھانے بیٹھے ۔ تو پہلا لقمہ اٹھایا ھی تھا کہ غیب کے ایك آواز سنی 
و ان تصوموا خیر لک (اوز 4 کہ تم روزہ رکھو ४‏ تمہارے o‏ 
(அ‏ - لقمه QU‏ میں رک دیا اور ھاتے دھو డిపో ചാട്‌‏ اس 03 
பி‏ نے | 9232 لور کیا 22 2,5425 دل سم روزه چهوز ۷ ST‏ 
انہیں Ui sky‏ نہ ملی - 
- ملا نظام الدین نے حضرت شاه عبدالرزاق کے بعد ان کے شاگرد 

اور خلیفه: na‏ سند அவளி‏ بلگرامی وش سنہ ١١٦۱ھ‏ ے بھی ارشاد و 

صل u$‏ تهی. اور بہت سا فض الهایا تھا 

ملا نظام الدین PS‏ میں اقامت اختیار کی اور عمر پھر درس 
و تدریس › تصنیف و CAU‏ اور رشد و هدایت میں مصروف ر ہے ۔ علوم 
ظاهری ட‏ میں فرد Jb‏ جاتے تھے ۔ ان کی هر.جگه Syaa‏ 
Sra‏ تھی کہ .دور دور کے طلبه ان کے باس دپنچکر درس ES‏ ۱ 

மலம்‌ .سند لینا خر کا‎ Oa دوسری جگھ کے پڑھے‎ ool 
کتاب مار‎ ual آزاد بلگرامی‎ de سمجھتے تھے - چنانچه مولوی غلام‎ 
| : لکھتے میں‎ "m الکر ام‎ 


4 3 
ان کی # eh‏ چیم ال کی رھی vs Se‏ نے پورب किन Se‏ 
امان اللہ پنارسی ا توق سنہ ۱۱۳۳ ه .اور ملا قطب الدین شس "७१५‏ 
மிலி!‏ سنه ۱۱۲۱۰ ه سے فاسفه و کلام اور ءنطق § ood‏ حاصل 
س کے بعد uad‏ وطن لکھنو واس هو م اور یہاں مولوی غلام قشبند. 
_کهنوی Gl‏ سنہ ۱۱۲۲ ^ سے AE‏ درسی లీవ్‌‏ ہوری کیں اور ان 
عم سند خاضل کی | um‏ 
| ملا نظام الدین نے حضرت شاه عبدالرزای بانسوی ப்தி‏ شوال 
سنہ ۱۱۳۵ la La‏ بر ക‏ کی تھی . حضرت شاه Gly jas‏ حضرت 
ச்‌‏ الشیوخ bY‏ سید شاه عبدالصمد is‏ حمدآبادی کے شاگرد اور 
Lal.‏ تھے oll‏ کا cas dale‏ حضرت عبدالقادر Ale dli m ys Je‏ 
p‏ طرح കം‏ 
aluo "‏ شاه عدالصمد خدانما مد۔آبادی از شاه _هدایت ۔خدانما 
S‏ از شاه que‏ خدانما برهان gay‏ از شاه امان الله اغانی ء از شاه 
ابراھیم ce‏ از شاد ابراهيم jth‏ از شاه میران سید பூஸ்‌‏ فرید بهکری 
شاه جلال قادری از شاه سید محمد از شاه GA‏ دولت آبادی 
سید ابوالعبانی ا خذ شافعی جیلانی از شاه سید حسن جن لی از سید شاه موسی 
قادری ശിഷ‏ از شاه سید على جیلائی از شاه سید امد قادری . بندادی 
از شاه سد می புவி‏ ابو نصر محمد از ندز وه قاضی saa!‏ سد WP‏ 
لین صالح نصر از உழல்‌‏ سید شاه تاج oid‏ ابوبکر 
உறல்‌ dd‏ سید"شاه ابو محمد عبدالقادن بھی الدین Coe tuy‏ 
شاه ssl ao Jie‏ م بایه کے بزرگی تھے ۔ ملا بحرالعلوم : 
نے uu‏ مولانا روم کی شرح میں కం!‏ ايك واقعه ८४४ വട‏ 


À 
بڑا نام‎ aea حب اللہ گے دو فرزندوب. ملا حبیب اللہ اور ملا محمد‎ 
யர்‌ مشپور‎ cad. بدوشری کتایں‎ "T ملا مبین کی مراۃ‎ - YS 
ان سب‎ ட ملا مبین کے فرزند تھۓ‎ ८७७ ملا محمد. حیدر اور ملا محمد‎ 
ட آئندہ بحت کی‎ alls کے ۔متعلق ان‎ 
فرزند ملا مد رضا بھائی‎ பதிக ملا قطب الدین کے‎ 
اور شاه عبدالرزاق بانسوی‎ பூசி ملا نظام الدین سے تعلیم حاصل کی‎ 
اللہ کا‎ ச پر بیعت کی تھی . نوجوانی هی کے نما‎ Je کے‎ 
பர کیا تها. حج کی ادائیگی کے بعد ,بفداد. پہنچے تو‎ 
وفات‎ நல்லி لبمار ؛ اور ان کا انتقال هگا ملا مد رضا کی تاریخ‎ 
کا کچے بتہ نہیں چلتا ۔ ملا محمد رضا کے۔ ایك فرزند ملا امد حسین تھے.۔‎ 
تھی اور اس کے بعد‎ SY جنہوں نے اپنے چچا ملا نظام الدین عم تعلیم‎ 
ف کک یرن‎ A முழு پشه‎ BS درس و قدریس‎ 
vas is لیکہنو‎ ക تھا ۔. آ خر‎ byl نے ان سے فیض‎ ab 
لوٹ‎ yd تم‎ dio : چلے کش تھے ۔ وهاد بیمار پڑے‎ lif 
ان کی لاش لکهنو‎ We பீ میں ان کا انتقال‎ Ei ره تھے کہ‎ 
యక و‎ coo کی تاریخ‎ ol. دقن. کیا گیا‎ Gas گئی اور ان کو‎ UN 
۱ کا بھی کچے بتہ 6 چلتا‎ 
ملا نظام الدین ملا قطب الدین کے تیسرے فرزند تھے .ان کی‎ 
انہوں نے انم والد ماجد سے‎ Sis نہیں‎ ५0 تاریخ ولادت کا‎ 
تھی اور .ان ے بعد صرف ایك فرزند ملا محمد رضا بیدا‎ Sh نہیں‎ els 
والد ماجد. کی شہادت کے وقت‎ SA US قباس‎ "m 


y. 

اور زگ زیب Kl‏ $ خدمت میں پہنچے qu‏ اور فرنگی حل لکھنو کی 
பளி ZI oid do കം‏ سے Nol x die Fae‏ 
بسا یا۔ چند دن کے بعد وہ دوباره دکن گئے اور ورننگ cas‏ کے جانشین ' 
معظم soli‏ شاه سے فرنگی Je‏ کے تماق ايك نیافرمان لکهوا کر لکھنو 
லி‏ ور حود حج کے اراد ے سے حجاز a 23.2 லி)‏ میں 
Jus‏ کیا ۔ ان کی تاریخ ولادت و obs‏ کچے 45 نہیں چلتا - ان کے 
دو فرزند ملا عبد العزیز اور ملا احمد Blac‏ بہت امور ھوے # ملا 

لعزیز کے فرزند مفتی محمد یعقوب آور بھر ان کے ப்ரீ‏ فرزند مفتی | 

اپوالرحم :محمد ابوالکرم اور مولوی عبدالقدوس نے درس و تدریس میں 
ey‏ ام ایا ۔ gås‏ امد பிபி‏ کے دو فرزند مولوی محمد | 55 اور 
مولوی محمد ൽ பல்ல!‏ مولوی محمد | کبر خاتم الفقها, و ا حدئین مولوی 
She‏ لکهنوی کے پردادا هم ۔ مولونی مخمد ie iol‏ مجمد Cig‏ 
کے والد ماجد تھے محمد ابوالکرم کے ایك فرزند مولوی عبدالوالی et‏ 
ge‏ مشه رشد و ھدایت .میں مصروفف AY‏ ملا ael‏ عبدالحق مذکور 
کے के‏ فرزند تھے ۔ ملا ازهار GH‏ ۔ ملا ael‏ انوارالحق اور ملامحب اللہ 
ملل العلماء ملا علا الدین இவ்‌‏ ملا بحرالعلوم کے داماد اور جانشین 
تھے اور جن کا مدراس میں انتقال هوا ‏ ملا കി‏ انوازاق هی 2$ فرزند. 
تھے ۔ ملا ازہارالحق کے ایك فرزند مولوی ظہور الق مشہورھو_ے ملا 


(۱) مولوی ظہور उ‏ مدراس تشریف ച്‌ SY‏ مولوی 
عند الوهاب مدار الامرا نے ۱۳ شعبان سنه ١٤٢٥ھ‏ کی تاریخ کے تخت 
ارتے اروز eel‏ میں لکها ہے «مولوی ظہور ا حق .ملازمت؛ حضور 


0. Hak 4 l v Q6 ool wp (مودند لو .ره‎ 


1 
ز ला‏ وا CA‏ على மலி அர்கம்‌ மம Je க்வி HN‏ 
ابو Lede‏ عبر بن பிவி ००७»‏ سنہ gute 3 ७००६‏ کتاب العقاید )...2 
தன்னிய ம‏ او کے مس Wa a‏ و ॐ‏ لا 
© وتالا فل سے பிலி sled‏ ملا جلال الدین دوا: 
iaa oan yl‏ عقائد bs‏ کی ایك شرح e.‏ تھی جو شرح 
மில പി‏ کتاب بر 
UD atl‏ تھا جو ان کی شہادت کے وقث ان کے گھر کے اوز سامانود 
reum 0 | ட்ட Ss Ns c‏ 
Gin Sdn "‏ دار ا حرب م اس JL,‏ کا موضوع اس 
کے نام هی تم ظاهر Ub a‏ هندوستان کے دار الثرب يا دارالامن 
കക്കുക‏ 
இ l P‏ ملا نظام அ புலி‏ | 
क्ल NEU 2‏ مر PEN‏ 
ملا مد سعید ملا نظام الدین اور ملا محمد رضا ۔ سب ہے بڑے لڑکے ملا محمد 
اسعد వైటు S SNe வட ans‏ مس மி‏ خاندیس ے oM‏ 
oa‏ تھے ol‏ ی تاریخ ولادت کا پتہ نہیں چلتا . غالبا برهانپور ھی 
مین ४४0०७,‏ ھوگیٰ۔ آن کی اولاد میں ان کے دونود نوتم ملا محمد 
తయో‏ اور ملا مد do‏ اور پهراملا محمد do‏ کے LY 03x‏ ملا نورالله اور 
அல்‌, Me‏ اور نهر atl gs Sb‏ کے Sip‏ لڑے مولوی نعمت اللہ اور 


مولوی رجت الله بت مشہور هو.م ان سب کا ذکر ചി‏ 


i 


"DET 24 dee cd ടി کی‎ १८८ فرزند ملا محمد‎ A دیسر‎ இ. 
L شہادت کے بعد مظلومی کی فزباد‎ F محمد سعید. این والد ماجد‎ Ya 


b 
:الله بن مسعود بن‎ பன dlo d uolo eta - س التلويح‎ ae 
بن عبد الت بن‎ ori dle. احد. بن‎ dad) sae تاج الشریعة مود‎ 
(४८ ه نے اصول فقه. کے متعاق‎ ۷٤۷ سنہ‎ ക്കി بن احمد‎ eal jl 
تھی اور بهر چند دن کے‎ Gh! کناب‎ pas ہے ايك‎ e الاصول کے‎ 
کے نام سے‎ ex بعد خود هی س $ شرح التوضیح ف. حل غوامض‎ 
کی تھی ۔ اور پھر اس شرح کی شرح التلویح ا ی کشف غوامض التنقیح‎ 
a yay سنه‎ மினி! کے نام ہے شیخ بعدالدین مسعود بن عم .التفتازانی‎ 
بہت زیادہ مقبول ,ھویں اور عربی مدارس‎ WES نے لکھی . یہ تینوں‎ 
بڑھانے کر‎ Togs میں پڑھائی جاتی تھین . ملا قطب الدین نے ان‎ 
الى کشف غوامض التنقیح کے حو‎ eui شرح رخ‎ ool اوقت‎ 
Cio تھے‎ 
ابوالحسن على بن مد البزدوی‎ SY த்‌ تفریعات البزدوی‎ -९ 

ധ്യ‏ سنہ ६७४‏ ھ نے اصول فقه بر $ اب الاصول کے نام سے ايك 
کثاب ஆ उल‏ جس کا دوسا فام کتزالاصول JE‏ معرفة الاصول 
A‏ ۔ شیخ 254 ७५४)‏ سنه १९९‏ ه نے اس کی d‏ شرح بھی٠‏ که 
i‏ ملا قطب الدین نے பூள்‌‏ کناب ہر تفریعات £A‏ اے ٠‏ 
اشح యా! is‏ ۔ شیخ م vill‏ عل .بن ఎకు! sly?‏ 

المتوف سنه ۷۰ھ حکمت. کے .متعاق பலி IS‏ کے نام du‏ 
تاب لکهی هی جس کی کئی شرحین. AS)‏ جا چکی هبن جن میں ்‌ 
محمد بن مارك شاه بخازی العروف بميرك sly‏ الموجود తే‏ سنه १५००‏ # ^ 
شرح بہت مشہور هر ملا قطب الدین س کی ایك 


۰ تھی‎ - ac 


E 
خان. زاده ساکن بنتی پؤرسے اتفاق کرک ملا قطب‎ விய! نے شیخ‎ 

ന്‌്‌ CER SESS 
هم کا جب ان“‎ ४० آزاد بلگزامی‎ de مولویٰ غلام‎ లుకు ల్‌ 
So گے 16 5 تو گهر کے اور سامائون ک‎  # x 
de هوکر ره گیا . یه‎ ST بھی نذر‎ th E Qe Sle شرح‎ 
زیب‎ பெரி تها اس وقت هندوستان بر‎ LT مین مش‎ A ۱۱۰۳ سنه‎ 

१०५१ alk‏ - ۱۱۱۵۹ ھ) کی حکومت تھی ملا قطب இலி‏ کے دوسر 
صاحبزادے ملا مد saw‏ نے شہنشاہ مذکور کے isle‏ فریاد کی جس, 
خإندان کی سکونت کے لئے I‏ فرنگی Je‏ کا Se‏ 
കിം வ‏ لفاون با తల్‌‏ 
میں سکونت Sign றல்‌‏ - ۱ ¦ کے 
ملا மிலி obi‏ کی تاریخ وفات کے le‏ کسی نے ايك مصرعة 
کہا تھا ۔ مولوی غلام de‏ آزاد بلگرامی ئے تین مصرعر தவ‏ 
agile. ila‏ ور کے dex ५७‏ | 
ue‏ بحر زاخر a 7 hes‏ 7( 
ا ட‏ 
دل خوں شد و تاریخ Fibs‏ فرمود.. 
۰ قطب  le‏ شده | அல‏ ا گن ; 


ملآ قطپ Sul‏ حسب ذیل تصنیفات S‏ نام L Foy‏ 
ان کا کوئی نسخه bb af‏ نہیں Ble‏ 


L 
شاگرد:‎ fave Balas] عید السلام سا کن دیوه‎ le نہیں‎ 
هک‎ ഗ്രം ७३४) gold ക e ,اور‎ si dll ملا‎ 
کهاسن الہ آبادی > اصول فقه اور فلسفه و کلام اور منملق‎ பூஸ்‌ شا گرد‎ 
அவிய) تعلیم جاصل کی تھی . ان فنون میں هندوستان کے تمام‌نشپوز‎ 
کا سلسله درس 26 قطب الدین هی بر جا کرختم هوتا ہہ ۔ چنانچه مولوی‎ 
ON مار‎ OUS سنه ۰۰٣۱ھ اپنی‎ d AT آزاد بلگرامی‎ de غلام‎ 
| y a نت ی‎ 2 i RFS ३. 
کشور هندوستان باو منتہی‎ le సప டட امروز‎ 
"Ts TV SEN మాం! که شیخ حب الله‎ b شود» وم امن‎ 
العلوم هندوستان‎ Ja. SDN سنه ۱۱۱۹ھ ج نکی دو۔کتابین منم‎ d al 
७२ جاتی۔ ہیں , .ملا. قطب:الدین‎ Shy مدارن..عربیه .مين‎ हनी کے‎ | 
شاگرد تھے اور إنہوں نے .ملا قطب الدین:‎ La ۱۱۲۱ آبادی المتوفی سنہ‎ > 
شبید سپالوی سے ان فنون کی تعلیم حاصل کی:تهی- بهر:] گے چلکر‎ 
fr اور‎ tS ONS نۓ ان‎ ble مندوستان کے تلف‎ 
புக்க شہید کی اولاد کا‎ மலி تھے . جن میں سبہ سے زیادہ ملا قطب‎ 
۱ | SST جس کی تفصیل آئندہ‎ a رها‎ 
کے بعد ملا قطب الدین درس و 0203 اور تصنیف‎ പ 
تھا ۔ سہانی میں ان کی کچے زمینیں‎ by مشغله زندگی‎ ls) و تالیف کو‎ 
رها تھا ۔ مگر ان زمینوں‎ Se تھیں . جن کی آمدنی سے خاندان کا خرچ‎ 
കഴ്‌ انصاریوں میں جھگڑے‎ 55 oils کی شراکت کے ساسله میں‎ 
DAES ue آ‎ EDR نہیں‎ Eb جو کسی طرح‎ Fe 


t 


A.U, 2 سو‎ ப்பன்‌ 


۲ 
i‏ ملا عبد العل بحرالعلوم انصاری خاندان کے چشم و چراغ تھے ۔ 
ان کا سلساه نسب حضرت اہو ایوب خالد بن زید ا لجزرجی الانصاری 
s a. as‏ ی و فی WER‏ 
ان کی اولاد میں سے ایك مشہور صوف بزرگ شیخ الاسلام خواجه ابو 
اسمعیل عبداللہ بن محمد بن جعفر بن منصور بن مت بن زید بن خالد 
الانصاری உ‏ جو هرات میں مدفون هب - اور جن کی مشہور کتاب 
aua d 5 Ou Fl dss‏ کناب تسلیم کی جاتی -a‏ 
خواجه ایو معیل عبد اللہ سنہ aygo‏ یا سنہ ۳۹ھ مس هرات میں بیدا 
a‏ تھے - اور سنہ ۸۱ء ه میں وفات JY‏ تھی - ان کا مزار آج بھی 
مشرك مانا a UE‏ - خواجہ موصوف کی اولاد میں سے ایك Soy‏ 
ملا جلال الدین تھے جو هرات سے هندوستان zd‏ اور des‏ میں ايك 
مدرسه کی بنیاد ڈالی ۔ ان کی اولاد میں سے ملا نظام الدین بن ملا علا,الدین 
نے قصبہ سبالی (ضلع باره بنی) میں ob‏ اختیار فرمایا اور رمان ايك 
مدرسه قایم کیا பக‏ ملا محمد حافظ بن हुई‏ الاسلام فضل اللہ نے بڑی 
GF‏ دی - شہنشاہ wa‏ جلال الدین اکبر کو ملا صاحب کے ஸதி‏ 
Daas‏ تھی - ملا UE‏ کے دادا قطب பிலி‏ شہید பூரி‏ ملا محمد bile‏ 
e vw‏ ہیں - 
EB .‏ قطب الدین شہد ஆது‏ 
ملا قطب الدین شبید کے والد ماجد کا نام ملا عبد الحلیم داد 
کا نام ملا عبد الکریم پردادا کا نام ملا امد اور سردادا کا نام ملا a£‏ حافظ 
تھا ۔ قصبہ പം‏ میں ان کی پیدایش هوی تھی ۔ تاریخ پیدایش کا کہیں அ‏ 


| مدراس کی ule‏ فضا کو پربہار بنانے میں ان Ue‏ و ४,9०७‏ زیادہ 
حصه رها அ‏ جو نواب سعادت الله خان بہادر المتوف سنه ۸۱۱6۷ اور 
ان کے جانشینود کی حکومت کے dhs‏ میں பறி‏ ازر SS‏ سے ही‏ 
Rep eos తకు!‏ اور مدراس وغیرہ میں آباد ap‏ لیکن جپ. | 
DESC SENT RS Seb ITI‏ 
هو م تو ان کے dbs‏ مس گودامو اور اس کے اطراف کے بہت سے 
le‏ و فضلا تے مدراس کا رخ کیا نواب انورالدین خان نے سنہ ۱۱۰۲ à‏ 
میں گڑامبؤر کی جنگ میں شہادت پائی ۔ ان کے بعد ان کے دوسرے 
فرزند. نواب مد de‏ والاجاه ناظم آرکاٹ هو م - انہوں نے سنہ ١١۱۲ھ‏ 
eli‏ سلطنت کی - ان کی زندگ نہ صرف سیاسی شورشود اور SAN‏ 
سے ہر تھی & علمی. ete‏ سے بھی ان کا se‏ حکومت بہت شاندار 


رها هم Jie‏ هند کے ७०५०:‏ و லில்‌‏ و شعزا olg‏ نہنچے اور ان 


oh سب سے‎ TOPS) بہت بڑی فدر اور عرزت هوی‎ படி 


கு M Ac cols js - بحرالعلوم $ حاصل تھی‎ dal حشت ملا عد‎ 
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LECTURE | 
THE CULTURAL HERITAGE 
INTRODUCTION 
I deem it a great privilege to be called upon to deliver the 


Sornammal Lectures this year before this august assembly of 
great scholars. 


The topics of the lectures this year relate to Kamathuppal, 
the last and the most delicious part of Tirukkural, the pet book of 
the modern world. This deals with human love in its ennobling 
aspects. In this concluding part of his work, Tiruvalluvar is at 
his best in his poetic thought, form and diction, so much so, this is 
classed as one of the lyrical masterpieces of world literature on 
human love. His verses are considered as the ' choicest expression 
of human thought’ on the noblest of passions of mankind. The 
subtle human emotions and the delicate feelings which love evokes 
in-the human heart are portrayed with master strokes of elegance . 
and charm, imaginative .splendour and poetic grandeur which 
enthral even a fastidious critic. 


There are, however, traducers, scholars with ascetic ideals, 
who consider that this last part of Tirukkural, detracts much of 
the value of a work which is otherwise matchless. To them, sex is 
an anathema ; it is vile and depraved; sex love is untidy ; it is a sin 
of the flesh; it is a fetter and a drag on the human soul and a work 
which deals with.it, however superb, shares its depravity with its 
subject. They consider that the eminent talents of a great author 
had been wasted on a vile and unholy subject 


This prejudice is the result of the changes in the outlook of the 
human aims, and of the cultural value to be attached to the sex 
impulse and human love, which had spread over the country 
and which had taken a firm hold of the best minds. This extended 
its sway: even to foreigners. Drew, one of the early translators of 
Tirukkural into English, thought it infamous to translate this last 
part. No better refutation of this prejudice than the weighty 
observations of 6. U. Pope seems necessary. He states in the 
introduction to his translation of Tirukkural as follows: 


“ Of ‘this (the Kamathuppal) Mr. Drew said that ' it could not 
be translated into any European language without exposing the 
translator to infamy’. But this is only true in regard to certain 
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of the commentaries upon it, which are simply detestable. Iam 
persuaded that it is perfectly pure in its tendency and in the 
intention of its wise and high-souled composer. Its title is 
Kamathuppal— the division which treats of Kama’ and this means 
Lust or Love. 


" Kamam is the Hindu Cupid. Hindu ideas differ from our 
own. This prejudice kept me from reading the third part of Kural 
for some years, but the idea occured to me very forcibly that 
he who wrote, 


' Spotless be thou in mind ! 
This only merits virtue's name ; 
All else, mere pomp and idle sound, - 
.No real worth can claim !’ - (34; 


could not have covered himself with the spotted infamy of singing 
asong of lust. Thus I ventured at length to read and study it, 
rejecting commentators, when I was able fairly to eppreciate its 
spirit; and as the result, I translate it, believing that I shall be 
regarded as having done good service in doing 80.” 


G. U. Pope has done, indeed, the greatest service to this last 
part, in introducing it to the Western World. Kamathuppal is 
pure in its sentiments, its tendencies and suggestions. In addition, 
still more pure, refined and decorus in its expression. 


- ` We are not sure whether the sex life, as depicted in this 
part, was one that actually existed at the time of Tiruvalluvar. 
It: is, however, obvious that it is not a mere figment of his 
imagination, as all the sex habits and behaviour set forth here are 
well corroborated by Sangam Literature and tke traditions 
‘recorded in Tolkappiam. It is apparent that-as a true poet, 
conscious of his mission, the author presents an ideal sex life, 
interpreting its significance and aim to his country man for their 
edification and emulation. 


PLAN AND PURPORT 
We see in this last portion of Tirukkural the sex life of the 
ancient Tamilians in its full bloom with an ethical and spiritual ` 
fragrance all its own. The splendour and refinement. we notice, 
are not the spurts of any one epoch in history.. They are the 
products of centuries of well planned sex culture, which preceded 
the age of the author. Without a knowledge of this cultura] 


പിന്തി 
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heritage, it is well nigh impossible to fathom the deep significance 
of this love-life protrayed here or to evaluate the sex habits and 
behaviour described in the various chapters of this part or even 


to get at their superficial estimate. Hence the first lecture will 
be devoted to this cultural heritage. 


The approach of the author to his theme of love is unique 
and is of universal interest. His first chapter begins with the 
deep impression felt in the presence of beauty by the human 
heart. “ தகை அணங்கு உறுத்தல்‌ ”, ££ அவள்‌ வனப்பு (அல்லது அழகு) 
தன்னை வருத்துதல்‌ '”, is the meaning given by Parimelalagar. The 
quest of the soul for beauty thus starts and this corresponds to the 
modern conception of aesthetics. Here is an imaginative perception 
of a high order, which appreciates the beauty of form, grace and 
their expression, purified by the halo of divinity; அணங்கு, the 
beauty divine, which brightens them all. The aesthetics of the 
author is not one of erotics nor is it that of utilitarian beauty 
nor that of the fleeting fashion type. Here the pleasure felt at the 
sight of beauty is not that of a desire for carnal pleasure, உண்டார்‌ 


. மகிழ்தல்‌, but that of a super sensual nature கண்டார்‌ மகிழ்தல்‌ Kandar 


magilthal, (Kural 1090) the pure pleasure of artistic impression 
created by perception which is the essence of aesthetic beauty. 
“Its esse is percipi"? as described by Carritt. The aesthetic 
experience is classed by him as a spiritual activity. Thus the 
author takes his aesthetics of love to the realms of the spirit and 
metaphysics, even at the very start. It was Plato who conceived 
of a-love of beauty and order, temperate and harmonious, free from 
sensuality and coarseness’, We find this concept of beauty exempli- 
fied in the very approach of, the author ta the theme of love. 
The second lecture will be devoted to the aesthetics of love in 


Kamathuppal. 


Quite in consonance with the start, the sex impulse, when it 
takes shape, is blended by the master artist with ethical and 
spiritual experience. The author has exploited the sex impulse 
to the fullest extent to beautify, ennoble and exalt sex life 
'The physical element of pleasure in sex is transferred to the realm 
of the psychic and transmuted into that of the spirit. The sex 
and love intermingle and bring about an integration of the cognitive 
and emotional life of love into one of spiritual growth. From 
each embrace of the lovers, sprouts the tender shoot of the spirit 
the rudiment of the future leaves, flowers and fruits, ‘ உறுதோறு 








3, The theory of beauty by E.F Carritt, p. 180. 
2, The Republic. , 
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உயிர்தளிர்ப்பத்‌ தீண்டலால்‌ ۳۰ (Kural 1106) It is not the delighted 
passion for flesh (Kamam) that grows but the immortal spirit, . 
Uyir. Even in the supreme moment of pleasure, the heart had 
felt more, the pleasure of the budding spiritual growth, rather 
than the pleasure of the sex. The earth and heaven thus meet 
here. The third lecture will be devoted to these ethical and 
-spiritual elements in Kamathuppal 


AHAM கம்‌) AND PURAM (புறம்‌) 


The main source which furnishes the materials regarding the 
cultural heritage is Tolkappiam. Porul Atikaram of Tolkappiam 
(the chapter on subject matter) formulates the human conduct and 
activities in their fundamental aspects and their whole range is 
divided and compressed into two—Aham and Puram. This was not 
a division made by Tolkappiar. Tolkappiar based his division or 
. what already existed in the literature of his time. (‘umtgyer 
பயின்றவை “--தொல்‌--பொருள்‌--அகத்திணையியல்‌, 3.) The habit, idea. 
mode of thought, action and imagination comprised in these two 
divisions came down to Tolkappiar asa ‘ Culture-pattern’ handed 
on from generation to generation and which found their legitimate 
place in the literature of the country | 


Aham deals with love and family life, the inner life of men and 
women and Puram with the external life outside the home in the 
‘wide world. -Aham denotes the home and Puram literally means 
the outside. What is outside the home, is its environment, where 
starts the struggle for existence 


In the beginning of human life, men had to fight for their very 
existence with the natural environments—with storms and floods 
winds and waves. They had, then, to face venomous reptiles and 
ravenous beasts of prey. Further struggles awaited them at every 
stage of their growth. ' Hunters fought for happy hunting grounds 

till rich in prey; herders fought for, new pasture for their. flocks 
tillers fought for their virgin soil’ and warriors for the state, where 
it had developed. Human life in Puram was thus one of inter- 
mittent but endless war, outside the home in its environment far and © 
near. All the modern investigators of the history of civilisation 
are. unanimous that environment or Puram plays a vital rolé in 
driving the culture and civilisation, whether of an individual or of a 
race, into ‘ blind alleys’ as Toynbee calls them, or in raising them 
to the heights of glory. This struggle for existence is that which 
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the relentless law of nature has provided for. human progress. 


War is the natural instrument of selection designed for the 
survival of the fittest 


Aham or the home and love therein, trained the heart of man 
and brought out the best of his feelings and emotions, lifted him 
out of the dark mire of his senses, raised him into the sunshine of 
the spirit and led him to the supreme bliss. Puram or the environ- 
ment, the struggle for existence or the war therein, developed his 
muscles, limbs and the brain, made his ability and intellect shine 
forth, lifted him out of the gloom of fear and insecurity and 
led him into the realm of material prosperity and boundless 
inventions which are the highlights of modern civilization. "Thus, 
Aham stands at the root of man's emotional and spiritual growth 
and Puram at the root of his intellectual and material prosperity. 
The integration of the attainments at home and the achievements 
in the environment, Puram, constitutethe culture of a race. Ells- 
worth Huntington defines that ‘‘ by culture we mean every object, 
habit, idea, institution and mode of thought or-action, which man 
produces’ or creates and then passes on to others, especially to the 
next generation." Aham and Puram, thus, constitute the essential 
basis of culture and play their vital part in every phase of human 
activity. 'This broad division of human conduct and activities 
into two—Aham and Puram—though primitive, seems to have been 
arrived at, onascientific study of the factors which constitute 
culture and go to make up the civilization ofa race. "This is quite 
in accordance with the findings of the investigators of the twentieth 
century 


We now pass on to the next stage of the Tamilian culture and 
civilization, Human society is not static but dynamic. Under the 
inexorable law of growth, society marches on from progress to 
progress. At each stage of its growth, there is enlargemennt 
of thoughts, ideas and institutions. The division of the factors of 
culture into Aham and Puram, is scientific, and objective in its 
nature. The attitude of men towards their activities now becomes 
subjective; revaluation takes place and a rearrangement happens 
The old division of Aham and Puram does not accord with the new 
attitude to life. Human activities are revalued in the light of the 
benefit which should accrue to men, sexually, morally and spiritu- 
all in Aham, mentally and materially in Puram. "The ultimate 
aims of life to be achieved by these activities are declared as 
Inbam, Porul, and ۰ 


3. * The,main springs of civilization, p. 7. - 
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Kalaviyal of Porulathikaram starts with the declaration of the 
aims of life as “ இன்பமும்‌ பொருளும்‌ அறமும்‌ என்றாங்கு ". The exact 
meaning of Inbam இன்பம்‌ or the correct sense in which it is used 
here, as one of the aims of life, has to be determined, before we 
could assess its importance or appreciate its significance in the 
scheme of life planned by the ancient Tamilians, as the basic factors 
of their culture , 


INBAM (இன்பம்‌) و ا‎ 


Divakaram defines Inbam as, இன்பம்‌, as அகமகிழ்ச்சி, Ahamahilcat 
the inner pleasure. - It is generally interpreted as Kamam—the sex 
impulse, even though Inbam may denote accordinz to some, the 
sensual pleasure which is the result of kamam and the kamam 
itself. The impulse and its result are different ir. their nature. 
One is physical and the other is psychological and one cannot 
therefore denote the other. Different authors have used. this 
word in different senses and the commentators have interpreted 
it as it suited them. Particulars regarding the sense in which this 
word is used, have to be collected and the exact meaning: substan- 
tiated. Until these are accomplished, it will be futile to find- its 
equivalent in English 


` Tolkappiam itself contains some of these necessary parti- 
culars. Kalaviyal opens with the lines :— 


** இன்பமும்‌ பொருளும்‌ அறமும்‌ என்றாங்கு 
` அன்பொடு புணர்ந்த ஐந்திணை மருங்கின்‌ 
காமக்‌ கூட்டம்‌ காணுங்‌ காலை ” 


The context in which ‘Inbam is used here, is of vital import- 
ance and renders its use intelligible. Among (in relation to) 
the three aims of life இன்பம்‌, அறம்‌, பொருள்‌ by the side of (in relat- 
ion to) the five aspects of: love-life, அன்பொடு புணர்ந்த ஐந்திணை 
மருங்கில்‌, the author presents, காமக்கூட்டம்‌, the sex union. Instead 
of straightway defining the sex union or explaining its genesis; 
which he does in the next stanza, he hastens to interlink it with 
the life aims and aspects of 1076-1116. He thereby urges, even at 
the outset, that the sex union and its ramifications should be viewed 
and evaluated in relation to the love attitudes they evoked and 
the ultimate life aims to be achieved 


Kamam is the sex impulse and it induces காமக்கூட்டம்‌, the 
sex union. This sex union may be with love or altogether with. 
out it, for the sole satisfaction of the sex desire. Without love 
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it is a crude animal passion not fit to be cultivated and not worthy 
of a human being. This is outside the pale of Tamil culture 
or that of the culture of any civilized nation. The sex union 
indicated in the text, by the term, ' காமக்கூட்டம்‌ ’, is the first under 
the five phases of love (ஐந்திணை மருங்கில்‌) which starts the course of 
love, fuelled and well greased to take its onward march. 


According to Tolkappiam, the sex life starts with an unconsci- 
ous attraction between the sexes based on the inner tendencies 
of each of the partners, which find their Jevel equalised (൫൫൭ 
கிழவனும்‌ கிழத்தியும்‌), This leads to the decision of attaching 
oneself to a mate, (ஐயம்‌ தெளிவு) depending upon the response, the 
attraction evokes, in the heart of each of the would-be partners 


(குறிப்பறிதல்‌). 


_ The desire of one for the intimacy of the other stimulates 
emotional developments, creates psychic disturbances and brings 
about the transformation of the emotional and mental life of the 
lovers into one of love—argea. The other four phases of love- 
life, make love all pervasive and energises the psycho-physical 
system of each of the partners. The egoistic tendencies are 
narrowed down to the point of self effacement, to become அன்பு, 
the love supreme. The very word. அன்பு denotes the state of not 
` being two‘. There is a progressive integration of the two person- 
alities, in those five phases of love and the sex impulse and the 
desires for carnal pleasures gradually. fall off. The lovers now 
delight. more in the embrace of their souls than in the embrace 
of their bodies. The love supreme thus thrills the whole life 
with intensive concentration. It is raised to a state of mutual devo- 
tion and ascends the spiritual height of Inbam, to take its place of 
honour, as the first among the life-aims of a race. No trace of the 
sex which started this progressive growth is found in the ultimate 
produce. 


Inbam is thus not Kamam. Nor is it the direct result of 
Kamam, They are both far apart. In the evolutionary process 
Kamam has transformed itself into love and love has evolved 
into Inbam in which neither the sex impulse nor * காதல்‌”, the love 
exists. Out of the dirty slime and above the delectable water, 
emerges a divine lotus. The tuber which gave birth to it has 
vanished and. merged itself beyond recognition into the plant’s 





4. * Anbu is a word denoting abstract quality like Panbu, Nanbu, 
Petpu, etc. Pu is the suffix (விகுதி) denoting abstract quality. அன்‌, An, is the 
root denoting அன்மைப்‌ பொருள்‌, the state of not being. The word அன்பு, thug 

eans the state of not being two but one, 
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growth. ‘The stems and leaves have faded away. The Divine 
flower is picked up, cherished and preserved for posterity Š 


What we have so far seen is-only the configuration of Inbam 
and not its inner content. We have perceived the distance which 
keeps them ‘apart and not their innate difference, There is no 
denying the fact that the sex union or Kamakkuttam under love or 

‘outside it, gives pleasure. If this pleasure is not called Inbam, by 
what name was it designated? We shall again turn to Tolkappiam 


The word Inbam is not used at all in Kalaviyal to denote any 
- of the primary or secondary sex acts.. . Nor is it used to denote the 
result which ensues from any of them. The pleasure derived fram 
the sex union is described as மகிழ்ச்சி. ** பெற்ற வழி மகிழ்ச்சியும்‌ ””, 
. தொல்‌, கள 11. Perasiriyar, the commentator, explains this as 
சொல்லிய நுகர்ச்சி வல்லே பெற்றுழி அவன்‌ மனம்‌ மகிழும்‌ மகிழ்ச்சியும்‌ ” 
"Tiruvalluvar also uses this word, மகிழ்ச்சி, to denote the. pleasure 
of the sex union. He names it புணர்ச்சி மகிழ்தல்‌ and not புணர்ச்சி 
இன்பம்‌. It is thus obvious that the word Inbam was reserved 
to denote a higher state of experience, than that of mere sex 
pleasure. ‘mame is yet another word used in Kalaviyal, “ ஏமம்‌, 
சான்ற உவகை ". (களவியல்‌ 20) _ This denotes tke joy derived 
when fear, worries and anxieties are banished from the mind. 
In. Karpiyal, the word Inbam is used but once. 


“ கிழவனை மகடூஉப்‌ புலம்புபெரி தாகலின்‌ 
அலமரல்‌ பெருகிய காமத்துப்‌ பகுதியும்‌ 
இன்பமும்‌ இடும்பையும்‌ ஆகிய இடத்தும்‌ ” 


Owing to the prolonged absence of the husband, the wife feels 
the long loneliness, heavy and unbearable. : The disturbance created 
by the sex desire increases, There are situations in which she feels 
joy and misery. Tolkappiar does not specify the situation which 
created the joy or that which caused the misery. He leaves them 

rather vague. - 


Tiruvalluvar comes to our rescue. Here is a verse. in the 
chapter on படர்‌ மெலிந்து இரங்கல்‌ " in his Kamathuppal, which 
refers to Inbam. “° இன்பம்‌ கடல்‌ மற்றுக்‌ காமம்‌ அஃதடுங்கால்‌ துன்பம்‌ 
அதனின்‌ பெரிது.””--(1166) 


This verse looks rather simple but it will be an arduous task 

to fathom its full meaning and understand the nature of the Inbam 

entioned here. Though arduous, we have to undertake this 
task ; otherwise Inbam will elude our search 
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` The verse quoted, is the soliloquy of a lady in her increasing 
distress which wears her down, due to the long absence of her 
husband from home. She feels an ocean of joy, but the sex impulse 
attacks it and converts it into one of misery, far greater than that 
of joy. The demon which caused her misery, we are able to spot as 
Kamam, but that which created the joy is hidden in the. verse. 
The lady does not take us: into her confidence to disclose the cause 
of her joy. We wonder, how a virtuous lady, as the one we see 
here, could have felt any joy at allin the absence of her husband. 
This is, rather puzzling. The poet leaves the thought elliptical or 
incomplete and wants us to trace the missing link. The commenta- 
tors, as usual, have confounded the meaning. and leave us 
bewildered. We have, therefore, to analyse the thought and dig 
deep into it to detect the lurking cause of her joy 


The word-meaning of this verse is simple indeed. இன்பம்‌ 
கடல்‌ : Joy is an ocean; மற்றுக்‌ காமம்‌, அஃதடுங்கால்‌, துன்பம்‌ அதீனின்‌ 
பெரிது : but when the sex impulse attacks it, the misery is far 
greater than that of joy. The poet arranges his words in his verse 
in a certain order. The best method of interpretation will be 
to take them as they are in the environment in which the poet 
placed them, analyse and find out their meaning. We shall] examine 
the words in the order in which they are set by the poet. t 


காமம்‌, அஃதடுங்கால்‌ ' 


> அஃதடுங்கா ல்‌? means ‘when attacking it’. அடு means ‘ attack’ or 
‘fight’, and its derivative-meanings are, kill or give trouble. 
(அடுதொறும்‌---பொருந்தொறும்‌, பதிற்றுப்பத்து 47) Between -காமம்‌ and 
அடுங்கால்‌, there is a demonstrative pronoun, அஃது, It is used as an 
object here. Its use in the objective case is common in Tirukkural. 
As a demonstrative, it points to the thought that was expressed 
before, i.e., ° இன்பம்‌ கடல்‌ ’ and also represents it here, as a pronoun. 
“காமம்‌, அஃதடுங்கால்‌ * thus means that. kamam when it attacks the 
ocean of joy. Why should Kamam attack இன்பம்‌, the joy at all? 
When does one attack the other? Friends do not attack, kill 
or give trouble to each other. It is, therefore, apparent இன்பம்‌, the 
joy, which Kamam attacks, is opposed to it, or that joy belongs to 
that which is opposed to Kamam. Otherwise, there could be no 
attack. Kamam is related to the flesh, and that which is related 
to the soul or spirit, is its natural opponent. It is well known 
that the flesh and the spirit are the natural opponents in the 
human system. Kamam, therefore, attacks its enemy, the joy, 
which belongs to the spirit or the spiritual joy. Kamam would 
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never have attacked it, if it.belonged to it or if it was its own 
progeny. Thus, by logical-reasoning, we get at the thought, left out 
by the author. This omitted thought, when added to the verse, 
gives the meaning: “ The joy of the spirit or the Soul, is an 
ocean of joy but when Kamam attacks it, it is an ocean of misery 
` far greater than that of joy ” "uU 


. The use of the disjunctive மற்று, in this verse by the poet, 
strengthens this interpretation. "There are two distinct thought- 
groups in this verse, one of them is இன்பம்‌ கடல்‌, and the other i 
காமம்‌, அஃதடுங்கால்‌ etc. These two are separated by the disjunctive 
மற்று, மற்று is used here in the ‘sense of மறுதலை or variance. 
** முன்சொல்தின்றது ஒழிய, இனிவேநென்று '' is the definition of மறுதலை 
given by Nachinarkiniyar. Two thought-groups, separated by 
a disjunctive, மற்று, 816 necessarily at variance with each other. 
* Inbam Kadal' is thus one that is at variance with Kamam adunka! 
etċ. ‘and vice-versa 


. We have now to analyse the details of the variance in each 
group. The author has expressly stated in the verse some of the 
details of the variance and left out some of them. இன்பம்‌ in.one 
group is the variant of துன்பம்‌ inthe other group. கடல்‌ in one 
group is the variant of அதனின்‌ பெரிது in the other group. The 
poet has not given us the variants of காமம்‌ and அடுங்கால்‌, He 
has, obviously, provided a hint by his use of the disjunctive 
that we should apply the principle of மறுதலை, trace out the variants 
f காமம்‌ and அடுங்கால்‌ and complete the thoughts, left elliptic by 
him; This is the grammatical, logical and scientific method of 
filling up the ellipsis | 


We have already found that the variant of காமம்‌ is the spirit 
or உயிர்‌, The flesh and the spirit are always at variance. We 
have to find out that which is at variance with அடுங்கால்‌, அடு means 
‘to fight’ and its variant is ‘to unite’, ஒன்று சேர்‌. The variant or 
மறுதலை of அடுங்கால்‌ (when fighting) is ஒன்றுங்கால்‌ which means 

‘when united’. If these variants are carried over to their legitimate 
places in the ellipsis, the full thought conveyed by the verse may be 
expressed as: “ When the souls unite, it is an ocean of. joy, but 
when Kamam attacks it, it is a misery far greater than that of the 
ocean of joy ". The variance on each side of the disjunctive, is now 
full and balanced. 


Of course, this interpretation is at variance with that given by 
Parimelalagar, the greatest of the classical commentators. His 
interpretation is that Kamam when enjoyed (புணர்வால்‌), is an ocean 


ےڈ 
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of joy, but when it gives trouble due to separation, அடுங்கால்‌, 
it is a misery. He has taken Kamam out of the setting in which 
the author placed it, because it was not’ intelligible to him, in that 
setting a 


The great commentator was born, nearly a thousand years 
after the author. The customs and manners, the habits of life 
and the very mode of thought, of thè time of the author; had 
changed, during the long centuries that intervened, New thoughts 
and new ways of life had taken their places.- The commentator . 
was brought up and’educated in an environment which equated 
இன்பம்‌, Inbam, -the first aim of life of the Tamil culture with 
that of Kama, the third of the Aryan: culture, Dharma, Artha, Kama 
and Moksha. He could not, evidently, conceive that sex union 
can rise above sex or yield anything beyond sex pleasure, 


To get at his meaning, that the இன்பம்‌ Inbam referred to in the 
verse, was Kama Inbam, sex pleasure only, the disjunctive 
மற்று stood in his way, as it directly qualifies Kamam. ‘He had 
therefore to get Kamam out of this disjunctive. . He uprooted 
Kamam cut of the environment in which the author placed it and 
transplanted it into the alien soil. Asa result of this the words 
stand transposed, as. “காமம்‌ இன்பம்‌ கடல்‌, மற்று அஃதடுங்கால்‌ etc. The 
demonstrative pronoun அஃது is not now the object of அடுங்கால்‌ 
but represents the subject and points to Kamam, instead of Inbam 


If this was the meaning, the author wanted to convey, he 
would have very easily done it by shifting off the disjunctive மற்று, 


' beyond Kamam, as இன்பங்‌ கடல்‌ காமம்‌;- மற்றஃதடுங்காலை etc. and . 


this மற்ற directly qualifying only அஃதடுங்காலை, He would then 
have composed the -couplet as ఫాలో இன்பம்‌ கடல்காமம்‌ ; xppp தடுங்‌ 
காலைத்‌ துன்பங்‌ கடலிற்‌ பெரிது,” This would give exactly the meaning 
wanted by the commentator. This shifting does not, now, offend 
the rules of prosody either. The author did not adopt this 
arrangement of words or this form of verse, but specifically brought 
Kamam within the grip of மறுதலை, denoted by மற்று, This is proof 
positive of the fact, that the author did not mean at all, that the 
Inbam in his verse, was one, related to Kamam ‘but was-one which 
was at variance with it. - , ~ =- 


Further materials are not wanting to convince, that -the joy 
expressed by the lady, related to the realm of the spirit and not to 
that of Kamam. It was referred to in the introduction, that the 
spiritual growth commenced at the very spot of the supreme 
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10൩൦൩ of the union of the sexes (உறுதோறு உயிர்தளிர்ப்பத்‌ 
தீண்டலால்‌), Each congress brings with it, the growth of the soul 
or the spirit and not the growth of the desire for the flesh. ۵ 
separation had disciplined and encouraged the longing for the 
union of the souls; and had completely engulfed the lady of the 
verse. 


In the solitude of her lonely chamber, at the dark midnight 
hour, (யாமத்தும்‌ யானே உளேன்‌. கு, 1167,) when all the sentiert 
world were laid asleep (மன்னுயிர்‌ எல்லாம்‌ துயிற்றி, கு. 1168), the souls 
of the couple meet in celestial embrace of silent communion, defying 
_ the barriers of time and space, and float in an ocean of divine bliss. 
Alas! Kamam, the sex impulse,attacks it and drowns the lady in aa 
ocean of misery. Whata lovely picture of the inner conflict between 
the flesh and spirit of a love-laden soul, which, a master artist has 
painted in vivid colours! ` 


There is yet another couplet in the same chapter to which the 
verse under study belongs, which supports this interpretation. 
'This time, the lady finds fault with her eyes and not with Kamam. 
| / உள்ளம்போன்று உள்வழி செல்கிற்பின்‌ வெள்ளநீர்‌ 

நீந்தல மன்னோஎன்‌ கண்‌ ? . ۱ —1170 


“If these eyes of mine” she says, “ would go forth to him as my 
heart does, ‘Pope translated Uam as soul) they would not swim 
in the flood of their own tears." Her heart had already. gone 
to him as disclosed in this verse, and their souls in union are now 
floating in the ocean of celestial bliss. The longing for a visual ` 
` perception — a sense pleasure of a pure nature — has called 
into action the desire for the pleasure of the other coarse senses 
as well. Asaresult, the turbulent sex impulse has been aroused 
to take the field and it is leading the attack. 


Here is an imagery of poetic grandeur, of a battle field, where 
the two belligerents, the sex impulse and the spirit, are on 
opposite’ sides. The sex impulse had lost its ground and the lady 
is under the reign of the spirit. 'The eye raises the banner of 
of revolt, which the other senses join in. Reinforced by the 
revolters, the.daring sex impulse, Kamam, begins the attack. 
The spirit succumbs and the lady is now ‘in the grip of Kamam. 
We have also a pretty piece of psycho-analysis here. 'The inmost 
recesses of the human heart, have been laid bare by a relentless 
analyst. We have, in addition, a supreme touch of feminine grace, 
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delicacy, decorum and ineffable beauty, in her not ‘disclosing, 
to us, the fact of the union of her soul. It is a feminine secret and. 
no lady of culture will disclose it. She treasures it as a divine 
secret not to be exposed to the vulgar gaze of the masses, What 
wonderful results, the poetic ellipsis (பொருள்‌ எச்சம்‌) has yielded in 
the hands cf a master poet! ` 


Tiruvalluvar has displayed a profound knowledge of sex 
psychology in this tiny verse which we have now examined. 
According to him, இன்பம்‌ 18 above sensual pleasure. It is an 
experience of the soul. He has, here, furnished us a commentary 
of the line “ இன்பமும்‌ இடும்பையும்‌ ஆகிய Ogg” of Tolkappiam. 
He has indicated, when and where the happiness embraces the souls 
and how the sex impulse spoils it, and brings in இடும்பை, the grief. 
He has enabled us to comprehend the nature of Inbam as conceived 
by the ancient Tamilians. 

We have now arrived at a stage, when we can formulate a 
definition of Inbam which has long been misinterpreted and 
misunderstood. 'There are four important words in the Tamil 
language to denote pleasure and they are களிப்பு, மகிழ்ச்சி, உவகை 
and இன்பம்‌. 'They have been generally treated as synonyms 
ஒரு பொருள்‌ குறித்த பலசொல்‌. Degeneration of Tamil culture 
evidently commenced when the individual significance of these 
words was lost sight of. "These words contain meanings of different 
shades denoting different grades of pleasure. They are based. 
on an intimate analytical study of the psychology of pleasure. 
களிப்பு denotes boisterous pleasure, equal to that of a drunkard, 
a coarse pleasure of unbalanced state. களிப்பு is derived from கள்‌ 
an intoxicating drink. மகிழ்ச்சி means the pleasure obtained by the 
gratification of senses or fulfilment of desires. உவகை is a pleasure 


which one feels when he is freed from fear, bondage, worry or . | 


anxiety, “அல்லல்‌ நீத்த உவகை” (மெய்ப்பாட்டியல்‌, 11.) These are 
different states of experience acting under different kinds of stimuli. 
What a profound study of psychology, these very words display ! 


இன்பம்‌ is far different from them all. It is neither a pleasure 
derived from the stimulus of a drink nor one equal to that. It 
is not a pleasure obtained by the gratification of senses or of one's 
desires. It is not a pleasure due to freedom from fear or bondage. 
It is not a pleasure compounded of all these different kinds. 
It is a pleasure, where no trace of any of these exists and far 
transcends them all. It isa pleasure felt by the union of souls, 
where ego vanishes and the souls lose their individuality, unite into 
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one and experience a divine happiness, Ananda இன்பம்‌, Bliss. 
Advaitham (not being two,—oneness) is Anandam indeed 


Whether in the world of metaphysics or in the concrete world, 
Advaitham, oneness, is really Anantham, the supreme bliss or இன்பம்‌,” 
if it is actually realised and not merely talked of or. argued. 
This oneness, when it wipes off the taint of sex passion, develops 
into oneness with the humanity and oneness with the supreme self 
Radha Kamal Mukerjee observes, “ Love is the supreme confiz-. 
mation of the universality; immortelity and infinitude of self 
In love, free from the taint of all-too-human passion and ego- 
centricism, God and man become to each other in an eternal 


playful reciprocity that constitutes the meaning of life and the 
world,” 


It js this meaning of life and the world which the word 
இன்பம்‌ convays and sets as the first and foremost of the aims of 
life of the race. இன்பம்‌ is thus metaphysical in i:s nature and 
spiritual in its content, which was conveyed to the door of each 
home of the Tamil land and not left to be sought for in the depths 
of forests or in the solitudes of caves. The weighty observation 
of Dr. M. Varadarajanar that Kamathuppal should form the first. 
chapter of Tirukkural, lends-support-to this view and emphasises 
the fact that it occupies the first and foremost place in the cultura 
of the ancient Tamilians 


We shall-now pass on to Porul or material weal-h, the second 
aim of life of Tamil culture. ` 


PORUL (பொருள்‌) 


The basic needs of human beings are connected with hunger . 
and mating. Man shares these in common with the animal 
kingdom. But nature endowed him with far greater faculties 

: than the animals to transform the cravings for sex into love and 
those of hunger into economic prosperity. The western scholars 
consider that the economic factors have been more dynamic than 
those of the sex in promoting human culture and civilization. 
Will Durant observes ‘ without that the Sine qua ncn of culture, 
a continuity of food, (the prime economic factor) its intelligence 
will be lavished on the perils of the hunt and the tricks of the 
trade and nothing will remain for the laces ard frills, the 
courtesies and amenities, the arts and comforts of civilization.” 


5. Preface to the ‘Horizon of Marriage’. by Radha Kamal Mukerjee, 
page XI, published by the Asia Publishing House, Bombay है 


6. The History of Civilization, Vol, I. page LC.. 
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The ancient Tamilians viewed this differently. To them the. 
amenities, arts, comforts and the material prosperity were not the 
be all and end all of civilization. Man has a higher purpose to 
fulfil in his life. The development of human personality was the 
sine qua non of human civilization. The factors which contributed 
to the inner development of man and the integration of his persona- 
lity with the peace and harmony of the family, of the society and 
of the world at large, were of far greater importance to them, than 
the laces and frills, artsand crafts. The sex carried with it the 
seeds of this higher growth and its synthetic and progressive: 
integration. They thus selected and fostered the five aspects of 
love-life, அன்பின்‌ ஐந்திணை, whose profound consummation, led man 
.to realise the first of the aims of life as explained already 


They did not neglect பொருள்‌, the material prosperity, either 
They knew well that no home was worth living in, without 
wealth or material prosperity. Wealth, no doubt, carried with it 
its own impurities and evil, as did the sex. As sex was purified 
of its dross to make it yield the maximum good, the wealth should 
also be purified of its impurities, Otherwise, it will be productive 
.of more evil than good. It was to effect this purification, the 
economic factors were subordinated to the first aim of life’ இன்பம்‌ 
and . assigned the second rank among the factors that promoted 
culture and civilization. 


It was already pointed out, that Tolkappiar interlinked the 
love-life with the aims of life இன்பம்‌, பொருள்‌ and அறம்‌ and thereby 
emphasised the fact that sex life should not be considered مو‎ 
a solitary factor, each aloof from the other aims of life, all of 
which are inseparably bound together. . 


The relationship between the sex or the home life and the 
material prosperity, is one of vital importance. The stability of a 
. comfortable home life, depends upon the stability of its economic 
prosperity. The pursuit of wealth is for the comforts of the 
home. If there had been no home, wealth would not have been 
pursued in all vigour and enthusiasm. The relationship between 
the home life and the material prosperity is one of mutual 
indispensability 


Home and wealth are thus bound up together; indissolubly. 
When two factors are so bound together, tightly and inseparably, 
the goal to which one marches, has to be the goal of the other 
as well. If the two do not march together towardsa common goal 
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but try to pull each other in its opposite directioa, there will 5e 
stalemate... There will be no progress whatever. I= the life is to 
march on and progress, the goal of the one has to be the goal of the 
other. We have already seen that the goal of home life was இன்பம்‌, 
the divinekhappiness of the realm of the spirit: the aim of 
-wealth should also be the same. 


How could this be? Sex and wealth are, by their very nature, 
heterogeneous. Sex is of our own flesh and blood and thrills with 
. life. Wealth is not one such, but is related to inert matter. How 
could one with life and another without life march together towards 


a common goal ? 

We have seen, that sex life began with the self gratification of 
sense desire, but ascended toa height far transcending it. The 
pursuit of wealth also begins with the object of self gratification 
and its aim should be to attain the higher reaches, far beyond self 
gratification. We have seen, that sex through the process of 
cleansing or the proper use of love-life, loses its selfishness or the 
thought of self itself. So also, by the proper use of wealth, 
selfishness should vanish. The wealth should be used in such a 
way as to banish the thought of self or result in self effacement. 
In sex life, each of the partners sacrifices his. or her own comforts 
and pleasures for the sake of the other, willingly and without tke 
knowledge of the other, and attains the spiritual height of self. 
sacrifice. ‘The use of wealth should, similarly, lead to the sacrifice 
of one's own comforts and pleasures for the sake of humanity 
at large. Home life led to the divine joy of oneness with another 
human being far transcending sex -pleasure. Likewise, the life 
of riches should lead tothe joy of oneness with other human 
beings or the humanity at large. | 


By the opportunities which wealth alone can afford, the ethical 
and spiritual achievements in sex life, now deepen to reach the 
depths of humanity and, broaden to embrace the whole universe. 
Without wealth or the economic factors which constitute wealth, 
this deepening and broadening of human personality cannot assume 
a tangible form. “Love your neighbour as you love 
yourself," proclaims the moralist. This is, no doubt, a noble 
maxim but it is an abstract idea. Mere belief in a maxim or an 
abstract idea, however grand it may be, will not confer any 
concrete good on any one, unless it is translated into action. 
Wealth provides the best means of translating one’s-own beliefs or 
achievements in the moral and spiritual plane, into direct action and 
concrete good. Love of others, compassion and altruism are mere 
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abstract ideas, slogans or dogmas, unless they take concrete shape. 
The economic factors help them to: assume a. definite form and 
become dynamic in their action. Thus, riches afford the best 
opportunity for the integration of human personality developed at 
home progressively, first with social surroundings and then with 
the world at large. The interlinking of the triad with the love 
life, means all these and much more 


These can be proved by yet another method of classical inter- 
pretation, adopted by the commentators. We have now a modern: 
triad in a reversed form, as அறும்‌, பொருள்‌, இன்பம்‌, Here, அறம்‌ leads 
the other two, பொருள்‌ and இன்பம்‌, பொருள்‌. or-the material pros- 
perity which is not led by அறம்‌, is an evil, so also இன்பம்‌ which is 
not led by அறம்‌, is ஊ evil. அறம்‌ is thus the leader. In the ancient 
concept, it was the other way-about. - இன்பம்‌ human happiness led 
the way. The goal of Porul should be the attainment of இன்பம்‌, 
““ஈத்துவக்கும்‌ இன்பம்‌?” - says, the sage, Tiruvalluvar. The material 
help conferred upon others, make them happy. The happiness they. 
feel, makes the bestower, happy allthe more. According to the 
ancient concept, அறம்‌ which does not have இன்பம்‌, the human 
happiness, as its goal is also an evil. ‘அறத்தான்‌ வருவதே இன்பம்‌” says 
y — sageagain. In the old Tamil concept, the promotion of the 
hap” 2688 of humanity, was the sole aim of life: in the other concept, 
4e preservation of Dharma was the sole aim of life, and that is 







^^ why the Dharma, lead the other two, Artha (பொருள்‌) and Kama 


(காமம்‌), Thus, the triad, இன்பம்‌, பொருள்‌ and :அறம்‌, is not one of a 
mere superficial change in the order of- the names, but denotes 
8 deep basic difference and fündamental alteration in the outlook on 
humanlife. This is the vital difference between the ancient and 
the modern concepts of the aims of life. "We shall sée more of 
them as we proceed further on: . 5 .: l 


I shall now, illustrate these, from the literature of the land and 
show, how இன்பம்‌, the human happiness, was the aim of the life of 
the ancient Tamilians. : v 


Here is a dialogue, between a lady and her confidante. The 
lady discloses some details of her happy wedded life and the sudden 
departure of her husband in pursuit of wealth. 


“அறியாய்‌! வாழி தோழி! Gmfiesb , 
சாந்தார்‌ கூந்தல்‌ உளரிப்‌ போதணிந்து . 
தேங்கமழ்‌ திருநுதல்‌ திலகம்‌. தைஜயும்‌ 

- . பல்பூஞ்‌ சேக்கையிற்‌ பகலும்‌ நீங்கார்‌ 
3 
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- மனைவயின்‌ இருப்பவர்‌ மன்னே துணைதந்து' - 
இரப்போர்‌ ஏந்துகை நிறையப்‌ புரப்போர்‌ 
புலம்பில்‌ உள்ளமொடு புதுவதந்‌ துவக்கும்‌ 
அரும்பொருள்‌ வேட்டம்‌ எண்ணிக்‌ கறுத்தோர்‌ 
சிறுபுன்‌ கிளவிச்‌ செல்லல்‌ பாழ்பட 
நல்லிசை தம்வயின்‌ நிறுமார்‌ 
- * * * * 
படுமழை உருமின்‌ முழங்கும்‌ Iu" 
நெடுமர மருங்கின்‌ மலையிறந்‌ தோரே " | - (6b —389.) 


“ Know thou not my dear!" says she; “ My husband used to dress 
my hair, arrange my curls, ' நெறி குரற்சாந்தார்‌ கூந்தல்‌உளரி *, adorn 
me with flowers, போதணிந்து, beautify my forehead with Tilakam 
திலகம்‌ தைஇ, and will not quit his bed even durirg the day, பல்பூஞ்‌ 
சேக்கையிற்‌ பகலும்‌ நீங்கார்‌, Lo! What a transformation! (vன்னே-பிறி 
தொன்றாகைக்‌ குறிப்பு) Heisnow in pursuit of wealth to secure all 
help, (to humanity) துணைதந்து, to fill to the brim the outstretched 
hands of those who look to him for help, to delight in procuring 
new riches, புதுவதம்‌ துவக்கும்‌, to feel at heart that. he is not aloof in 
the vast humanity, புலம்பிலுள்ளமொடு, and to refute the petty 
cavils of polluted minds, கறுத்தோர்‌ சிறுபுன்‌ கிளவிச்‌ செல்லல்‌ பாழ்பட,” 


It is here, the love-life and the life for wealth shake hands. 
The love-life made him one with his wife and a wealthy life is to 
make him one with the humanity at large, He nas already deve- 
loped the heart for it (புலம்பில்‌ உள்ளம்‌). . It is strange; that the 
lady does not feel even the slightest pinch of the pang of separa- 
tion. She simply wonders at the transformation which has come 
over her husband. She has risen far above sex and 
sensuality. We have to exclaim with the lady, ' What a wonderful 
transformation from intense love to-intense humanity!’ This is 
what the poet wishes to bring out by the sharp contrast of a life 
of love and a life in pursuit of wealth. 


Here is another piece in which the lady wishes godspeed to her 
husband's transformation. 


ധര്‍ துறைவோர்த்‌ தாங்கித்‌ தாம்ஈயந்து _ 
இன்னமர்‌ கேளிரொடு ஏமுறக்‌ asf 
நகுதல்‌ ஆற்றார்‌ நல்கூர்ந்‌ தோரென 
மிகுபொருள்‌ நினையும்‌ கெஞ்சமொ டருள்பிறிது 
ஆபமன்‌ வாழி 
* * ச்‌ . ॐ 


தணிவாய்ப்‌ பல்லிய காடிறந்‌ தோரே ! ۳ ஸ்‌ ந அகழ்‌--151.) 
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Men, who could not support those who love |them and those ۰ 
who could not make their fellowmen happy and rejoice with them 
in their happiness, தாம்நயந்து இன்னமர்‌ கேளிரொடு ஏமுறக்‌ கெழீ இ, நகுதல்‌ 
ஆற்றார்‌, are those who are really poor, and therefore, says this lady 
her husband has gone beyond the forests to amass enormous wealth 
மிகுபொருள்‌ நினையும்‌ நெஞ்சமொடு and with his benevolence, he will 
now be transformed into a different person. (அருள்‌ பிறிது ஆப-வேறு 
பட்ட அருளுடையவர்‌. முன்பு தம்பால்‌ செறிந்திருநத இருள்‌ இப்பொழுது 
உலகின்‌ மாட்டுப்‌ பரந்தது என்பது கருத்து.) 

The word, அருள்‌, benevolence, deserves careful consideration. 
அருள்‌ is not காதல்‌ or அன்பு, which are different grades of love 
Tiruvalluvar describes அருள்‌, the benevolence, as the offspring of 
love, அன்பீன்‌ குழவி, Love has far ascended the; sex impulse to 
the height of benevolence, அருள்‌, where there 18 no attachment, 
where it expects no return but is one with the humanity at large. 
The lady wishes him ang-Godspeed, success in his mission and. 
8uccess in his transformation. The transformations we have 
. noticed in these two poems, are not confined to men who go about 
earning, but it embraces the ladies as well They well appreciate 
the deep significance of the mission of their husbands and one of 
them wishes her husband well. Their personalities have attained 
their full growth to match with those of their husbands. The 
joyous couples are now ready to jump into world to accept the 
sufferings with pleasure and to serve humanity, even as Albert 
Sweitzer leapt into the depth of African forests, dedicating himself 
to the service of humanity 


All are not gifted to earn மிகுபொருள்‌, enormous wealth. It 
requires special qualities, capacities and habits tolbecome a great 
capitalist. Tt was considered as a national disgrace if those 
endowed with the capacity to earn, neglected it. "They were 
laughed at by the society 


“எள்ளல்‌ நோனாப்‌ பொருள்தரல்‌ விருப்பொடு 
நாணுத்தளை யாக வைகி மாண்வினைக்கு 
உடம்பாண்‌ டொழிந்தமை யல்லதை 
மடங்கெழு நெஞ்சம்‌ நின்னுழை யதுவே ! ” ட்‌... (அகம்‌--29) 





There are many more passages which illustrate these aspects 
of wealth and the social conscience was developed to such an 
extent, as to induce young men, to cut asunder the home attach- 
ment, however deep it might be, and goaded them on to run after 
wealth. .They felt it a disgrace to remain at home to eat out of 
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the -riches of their forefathers. In the first of the stanzas 
examined we have already seen the effort of one who delighted. 
in securing ever new wealth-jதுவ தந்து உவக்கும்‌, The combined 
effect of love-life at home and the social aspect of the wealth 
sought for, have been well explained in the brilliant lectures of 
Dr. M. V. published under the caption gus செப்தி | 


This was the national ideal to which the very education of. 
the people was directed 


“தாமின்‌ புறுவ துலகின்‌ புறக்கண்டு அதர 

காமுறுவர்‌ கற்றறிந்‌ mmt" ۲ ` (குறள்‌, 398) 
The learned, rejoice when they see the world enjoying what they 
enjoy. This is not merely for arts and literature but comprises. 
all that which constituted and serve for enjoyment: Tf should not 
be forgotten that this is referred to in that part of Tirukkural- 
which deals with economic ‘prosperity’ பொருளிபல்‌, and can by no 
means exclude the enjoyment of wealth out of its scope. ^ This 
was the motto for their life. which the learned carried with them 
as கற்றறிந்தோர்‌,” the finished product of Tamilian culture and 
education. This put the object of the pursuit of wealth clean and 
tidy, brought in a new sense of values and enrobled the career of . 
young men of the land. | | 


Tiruvalluvar emphasises this aspect.of wealth more than any 
one else in three beautiful similes l 


‘paren நீர்நிறைந்‌ தற்றே உலகவாம்‌ l 
பேரறி வாளன்‌ திரு ! ” | . (குறள்‌, 215) 


is one of these similes into which profound thoughts have been 
compressed. The simple meaning of this couplet is: The wealth 
of men who love the world and are wise, is like ஊருணி filled with 
water. To understand the full force of the simile it is necessary 
to know what exactly an Urunt (ஊருணி). is. G. U. Pope trans- 
. lated it as a lake. Parimelalagar gave its meaning as tank, குளம்‌; 
Manakkudavar gave the meaning as a well; Parithi (வான்‌ 
ஏரி) as a great lake: Kalingar combined both lake and 
tank. (பேரேரியும்‌ பெருங்குளமும்‌.) It will be apparent from these 
‘divergent interpretations, that the commentators were groping in 
the dark, as to what exactly ஊருணி meant. Uruni is far different 
from what they have all described. There are five different words 
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in the Tamil language குளம்‌, ஏரி, குட்டை, கண்மாய்‌, ஊருணி to 
denote different kinds of. water reservoirs. குளம்‌ Kulam is that 
which is used for bathing purposes from the root Kuls—gafl or 
from-gsr which means to dive in, குள்ளக்குடைதல்‌, (அகம்‌ 63.) 
ஏரி Er$ means the water source which is used for agriculture 
or irrigation from the root gi, the plough. குட்டை, Kutai 
means a small pond from குட்டை short in size. கண்மாய்‌ or கம்மாய்‌ 
Kammoi is derived from கம்வாய்‌ sluice—ifief, கம்‌--நீர்‌ and denotes 
that which is provided with sluices. ணி Uruni is that which 
is used for drinking by the village. ஊர்‌ Ur means village; உணி Uns 
from the root உண்‌ means that which is used for drinking. Uruns 
ஊருணி, as its very name indicates, is a special kind of drinking 
water pond, in which the drinking-water for the village is collected 
and preserved.- These drinking-water ponds still exist with the same 
name in the remote villages of Mathurai and Ramnad districts 
In these villages there is ño other source of drinking water as they 
are far removed írom rivers, mountain streams, lakes or other 
.irrigation sources. No: well could be sunk in these villages, as 
hard rock lies below the earth or- the underground ‘water is 
either saline or metallic, unfit for human consumption 


൧. catchment area.sloping towards the pond, is selected and 
the rain which falls therein, is collected into the pond. The water 
` so collected will be sufficient for the village till the next rain. The 
catchment area, in many cases, is.protected from pollution and in 
some cases, watchmen are appointed ‘to look after the water so 

that it may not be defiled by improper use or by the village cattle. 
All the. villagers use the water in common and the conditions in 
some villages are, that the hands and pots that take the water out 
should be clean. This kind of selection, protection and preservation 
of drinking water sources was evidently in common vogue during - 
the time of Tiruvalluvar, throughout the country. Even in the 
eastern district of Tanjore, flooded by the Cauvery, we find the 
name of a village Peravuruni பேராவூருணி, This indicates that 
there should have been a large ஊருணி which lent its name to the 
village itself. As this kind of drinking water reservoirs was 
commonly in use in the country, the author has drawn a simile 
from them-to convey his precious thoughts 


| Let us handle.the simile. . Three different aspects of the 
«runi are here taken for comparison. (1) ஊருணி, the pond itself 
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(2) நிறைதல்‌, the filling of the pond and (3) நீர்‌, the water. (1) Uruns 
is the possessor of the water and the wise man, who loves huma- 
nity, is the possessor of wealth. (2) Even as the uruni gets its 
water supply, he gets his wealth. (3) The water in the uruni is com- 
pared to the wealth of the benefactor. Uruni water is the common 
property of allthe humanity which comes in contact with the 
uruni and the wealth of the wise man also, becomes the common 
property of the humanity he loves. Not only the water therein, 
but the uruni itself is the common property of the villagers, 
also the benefactor is no longer one who belongs to his family; he 
belongs to the humanity at large 


The uruni gets its water supply from sources unpolluted 
otherwise, the water collected from a contaminated source, will be 
unfit for human consumption. Similarly, the benefactor gets his 
wealth through untainted sources not by fraud, extortion or ex- 
ploitation. The wealth ill-got results in illness. The ideal is not 
“to rob Peter and pay Paul"; The person who amasses wealth . 
is one who loves humanity... (உலகு samb; உலகை அவாவும்‌ பேர்‌ 
அறிவாளன்‌.) As he is the lover of உலகு, humanity, he cannot, by 
nature, rob one and pay another. It is to emphasise this aspect 
the author mentions. நிறைதல்‌, getting filled, otherwise he would 
have composed his verse differently 


Wealth is as vitalas water is for human progress. A more apt 
simile cannot be thought of, to convey the importance of wealth 
or economic prosperity.  Tiruvalluvar is not a philosopher who 
derided the acquisition or possession of material wealth. There 
can be no benefit to humanity from one who himself begs others 
for help or depends upon others for help. When the aim is the 
happiness of the humanity at large, there is no other go but to 
seek wealth to relieve their distress 


_..,The comparison between wealth and water goes far deeper 
than what appears on the surface. No doubt each of the villagers 
can. use the water without let or hindrance, but each can use it 
only as far as he needs it, nothing more, nothing less. To take in 
more, will cause illness and taking less, will produce the same evil. 
Nor can one store the water for many days in advance. The 
water, if so stored, will become rotten when kept beyond a day or 
two, ‘Hach man his vital needs,’ is the natural law which water 
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enforces. The benefactor or the bénefitted has, therefore, to use 
wealth only as far as the vital needs require, nothing more 
or nothing less, if the body politic is to remain healthy. This is 
the philosophy of wealth preached by sruni which is as deep 
as the thought of the author and its water as pure as it could 
naturally be. - > i ۱ 
Another simile deals with the human ailments : 
* மருந்தாகித்‌ தப்பா மரத்தற்றால்‌ செல்வம்‌ 

பெருந்தகை யான்கட்‌ படின்‌ ! ” (குறள்‌, 217) 
The riches should never fail to cure the afflictions of the flesh. : 
மருந்தாகித்‌ தப்பா மரத்தற்றால்‌. | l 

The third simile deals with luxuries : 
.  புயன்மரம்‌ உள்ளூர்ப்‌ பழுத்தற்றால்‌ செல்வம்‌ 

நயனுடை யான்கட்‌ படின்‌ 1 (குறள்‌, 216) 
When the fruits from the fruit-trees of the village-common, drop 
down, the more vigilant and the active get them. The rest of the 
fruits, if any, which do not fall off, are collected and equally 
divided among the villagers. This custom still prevails in some of 
the remote villages, far removed from the influence of modern 


civilization. Fruit is a luxury, not a vital need as water or the 
remedy for ailments, 


The three similes do not repeat one and the same idea but 
emphasise the three different social aspects of wealth. Here we 
find a happy blending of socialism and capitalism deprived of 
their evil. It is not for the proletariat to claim relief but it is for 
the capital to come down and share the benefits of the wealth 
with others. Tiruvalluvar calls this ஒப்புரவு equality, equalising 
all the wealth which one earns, தாளாற்றித்‌ தந்த பொருளெல்லாம்‌, with 
others or attaining oneness with humanity at large. güy-means 
equality or oneness. உரவு means strength. It is this strength on 
which a great race of mankind in a tiny corner of the world, grew 
to its full stature. Itis the triumph of sex love’ which trans 
formed man and helped him to develop his full personality to such 
dimensions as to embrace the humanity as a whole. 


۰» அன்புற்‌ pois வழக்கென்ப வையகத்து...” ... 
இன்புற்றார்‌ எய்துஞ்‌ சிறப்பு i" 
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says the sage Valluvar. The distinction of divine happiness or bliss 
conferred in this world, is a result of the tranquil life, which loves all 
beings. Through the means of ஒப்புரவு the tranquil life of love, 
feels the oneness with other human souls, ஒப்புரவு is the outward 
expression of the inner realisation of the oneness with’ all human ` 
beings. The oneness with the beloved, which we noticed earlier 
has thus paved the way for the oneness with all human beings. 
This oneness was not a mere belief of a religion or-the abstract idea 
of a speculative philosophy, but a concrete fact realised bya 
definite deed of human endeavour—-ஓப்புரவு, 


Here is a quotation from Rabindranath Tagore which is rele- 
vant to this Oneness attained by ஒப்புரவு; “ That I become more 
in union with others, is not a simple fact of arithmetic. We have 
known that when different personalities combine in love, which is 
the complete union, then it is not like adding to the horsepower of 
efficiency, but it is what was imperfect, finding its full meaning in 
relationship. This perfection isnot a thing of measurement or ' 
analysis it is a whole which transcends allits parts. It leads us 
into a mystery which is in the heart of things, yet beyond it like 
the beauty ofa flower’ which is infinitely more than botanical 
facts; like the sense of humanity itself which cannot be contained ` 
in mere gregariousness 


This feeling of perfection in love which is the feeling of the 
perfect oneness, opens for us the gates of the world of the Infinite 
One who is revealed in the unity of all personalities.'"", 3 


The strength உரவு, found in oneness, ஒப்பு with all human 
beings and the joy it yields, are well defined and confirmed by 
Tagore, a poet-philcsopher of universal repute. ஒப்புரவு is not 
anabstract idea for contemplation, meditation, or nirvikalpa 
‘samadhi, where oneness is sought to be established with an unseen 

` God or an inferential Infinite. It is a living oneness with a living 
` humanity attained by mental, moral, spiritual and metaphysical 
factors, in combination with economic prosperity. With the 
ancient Tamilians it was a religion of love and a life of reality, 
not one of rituals or doctrines or of abstract metaphysics 





(7) Personality--Lectures by Tagore in America, page, 83, Indian edition 
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It was similar to the ‘ human-heartedness’ or the humanism of 
Confucius among the ancients and the humanitartanism of Comte 
among the moderns. Comte held on the basis of positivistic 
science, that there was nothing greater than humanity for worship. 


Nearly, two thousands of years—ata very modest estimate— 
before the ‘League of Nations’ orthe charterof the ‘ United. 
Nations' came into being, this philosophy of life, of wealth; 
of humanism and of humanitarianism, helped the Tamil race to 
think of one world and one brotherhood, “யாதும்‌ ஊரே; யாவரும்‌ 
66014 २१ . “ All the countries are yours and the people all over the 
world are your kith and kin." The significance of Tolkappiar 
interlinking love life with இன்பம்‌ and பொருள்‌, will now be quite 
apparent and can be fully appreciated. Let us now proceed to 
examine அறம்‌, the third of the aims of life, which yet remains 


ARAM (அறம்‌) 


அறம்‌ from the root அறு to cut, denotes that which is cut 
out.: Cut out of what? We should find the answer. 


Before the aims of human activities were declared as இன்பம்‌ 
and பொருள்‌, the life of the race grew on the bed-rock of 
natural habits and activities, which constituted the culture of the 
race. No attention was paid to the direction or goal to which the 
growth should be tended. Any growth which is left to itself 
tends to grow wild or diffuse and develops in itself elements which 
are detrimental to a healthy growth. With the declaration of the 
aims of life, pruning off the unwanted growth, which does not 
promote those human aims, becomes necessary. The human 
activities in Aham and Puram which had grown wild, are tested 
and those found to be detrimental to the achievements of the 
aims, are cut off and only those which are conducive to their 
growth are conserved. These constitute the அறம்‌ of Tamil 
culture. Aram is, thus,. one of natural growth, congenial to the 
` soil, purified and held aloft to guide the future human conduct 
to achieve the ultimate aims of life 


Far different seems to be the origin of the concept of Sanskrit 
Dharma. The definition of Dharma given by Rabindranath Tagore, 





8. Puram—192. 
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the- great scholar and exponent of Sanskrit culture, admirably 
explains this concept of Dharma. He states that: “The specific, 
meaning of Dharma is that principle which holds us firm together. 
and leads us to our best welfare. The general meaning of this word 
is the essential quality of a thing.”*® This definition accords with 
the root meaning of the word Dharma from the root Dhr, which 
means, hold together. Holding up firm, indicates an apparent basic 
lack of cohesion and the Dharma conceived was obviously necessary 
to bind together firm, diverse groups and interests into a homogene- 
ous whole. It contained, apparently, elements which were super 
imposed—not one of natural growth—to rectify the lack of cohe- 
sion, necessitated bv the changing order of society. The code of 
laws of human conduct based on the principles of holding together 
heterogeneous elements, the Dharma, lead the other aims of life 
pushing them into its background. The ancient Tamilians never 
allowed this to happen. They preserved the இன்பம்‌ of one-ness: 
the royal high way to the happiness of the world, as the first and 
foremost of the human aims of life. Aram was not allowed to. 
develop to a state of fixity or individuality of its own, to claim 
aseparate chapter in Tolkappiam. It wasa subordinate of the 
first and the second aims of life and was therefore tagged on to 
them. This rank assigned to Aram, is of paramount importance. 


Let us remember, that human life is never static but dynamic. 
Human conduct has to change to suit the altered circumstances 
of life, inevitable in the human progress. The code of human 
conduct, அறம்‌, has to be pruned to be suitable to the altered 
progress or changing circumstances. Thus Inbam, the human 
happiness, was the aim with reference to which, the pruning had to 
be done, so that அறம்‌ may lead to Inbam, the human happiness, 
and nothing else. இன்பம்‌ thus controlled அறம்‌ and shaped it 
from time to time. அறம்‌ may change from time to time; but 
the aims oflife should never change," was the principle which 
guided the ancients. Thus, Aram and Dharma differ not only in 
the very basis of their concept, but differ widely in their nature 
their contents and the results they yielded. அறம்‌ as the ancient 
Tamilians conceived it, was thus a growing tree, the undergrowth 


9. CIVILISATION AND PROGRESS—a lecture delivered by Rabindra. 
nath Tagore in China in 1924, Lectures and Addresses selected by Anthony 
X. Soares, page, 43, published by Macmillan and Co., Limited, London, 1955, 
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beneath, if any, could be uprooted and the extrancous and 
harmful growth above, could be pruned off from time to time. 
It was a flexible system and was a growing one but Aryan 
Dharma was rigid and immovable. Dharma is an elastic term. 
It has been used in different meanings in different times and in 
different contexts. The Aryan Dharma Sastras were apparently 
designed for the binding force they imposed. Again this is what 
Rabindranath Tagore has to say about the binding force which 
Dharma — the rules and prohibitions imposed — purported to 
exert. 


“ And if any society, on the cessation ofits growth, should 
come to pride itself on being, not like a growing tree, but like 
atemple of which, its securely established immovableness is its 
glory, it will inevitably feel the moving of a single one of its bricks 
to be a loss. Nevertheless it is not possible to keep all the 
members of any society uniformly bound in such unalterative 
fixity — that is against the nature of man and destructive of the 
principle of life itself. So that, as long as any people is vigorously 
alive, they or some of them cannot but keep breaking through the 
rules and prohibitions imposed by their society. Both in its 
biological and sociological phases, these opposing forces of con- 
servation and experimentation are characteristic of life.” — 


. Based on these biological and sociological truths, the Tamili- 
ans made their ancient அறம்‌ movable and adjustable so as to 
allow free scope for the fullest development of the individual. 


When the ancient culture was languishing, alien culture and 
alien systems of thought ‘broke through her embankments’: and 
got mixed up inextricably with the old. A synthetic culture 
composed of some traces of the old and the new, grew up and the 
ancient culture vanished. ‘Old order changeth giving place to 
new, says the poet. This/too happens according to the natural 
law of progress. When there is a fusion of races and admixture ` 
of cultures, a synthetic growth is but inevitable. We are not here 
to exalt the eld or despise the new. Each has its own innate 
value. Past is past forever. It will never live again, however 


10. ‘The Indian Ideal of Marriage’ by Rabindranath Tagore, contributed 
to ‘The Book of Marriage’ by Count Hermann Keyserling, page, 107. 
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much we appreciate it and long for it. We have to know the | 
past, know the ideals which ruled supreme in those days, to 
understand the ancient literature correctly and to appreciate its 
value. We haye, so far, analysed and tried to grasp the ancient 
aims of life, இன்பம்‌, பொருள்‌ and அறம்‌, We see across the long 
centuries the chief motive forces behind the activities of our 
ancestors, and the ideals which inspired them. These formed 
the subject matter of Sangam literature and Tirukkural. - 
Kamathuppal or any other part of Tirukkural can never be 
understood or evaluated properly, unless this great cultural 
heritage which underlies them all, is well comprehended 
Before we pass on to the other aspects of this ancient heritage 
‘we have to take note of another concurrent culture which 
Tolkappiar had thought fit to mention in his very first stanza of 
Kalaviyal 


A CONCURRENT CULTURE 


Establishing a vital relationship between the sex union, -love 
and the ultimate aims of life, Tolkappiar proceeds to finda 
parallel. The sex life of the ancient Tamilians was one of court- 
ship and love, a parallel for which we find in Europe rather than 
in Asia. Itis strange, an ancient custom, a vital behaviour of 
` life, which was in vogue in the tip of one of the peninsulas in Asia, 
finds its resemblance in Europe. Research in Social Anthropology 
and history is not sufficiently advanced yet, to unravel this 
mysterious connection.  Tolkappiar, in addition to his being 
a great grammarian, here, steps into the field of historical 
research. He states! 


** காமக்‌ கூட்டம்‌ காணும்‌ காலை 
மறையோர்‌ தேஎத்து மன்றல்‌ எட்டனுள்‌ 
துறையமை நல்யாழ்த்‌ துணைமையோர்‌ இயல்பே,” 


This means that among the eight kinds of marriages prevalent . 
in the country of the Vedic Aryans, this mode of sex life corres- 
ponds to the natural sex life of the great musicians who are our 
comrades. .(நல்யாழ்த்‌ 'துணைமையோர்‌--நல்லயாழையுடைய துணை மையோர்‌.) 
The word துணைமையோர்‌ should receive our ‘attention, Its 
correct meaning is ‘comrades.’ Comrades who were proficient in 
the scientific music of Yazh யாழ்‌. யாழ்‌, referred to here, is the 
national instrument of music, the harp, developed and perfected 
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in the Tamil land, and denotes the highly scientific music produced 
therefrom. Sangam literature abounds in allusions to the various 
kinds of harps and the advanced types.of musical modes produced 
from those harps.. There was a professional class of minstrels in 
the Tamil land who used thisharp and specialised in the harp. 
music. Asimilar class of minstrels in the north were called 
Gandharvas. As the special instrument they had was Yazh, the 
instrument of music of the Tamil country, they were known in 
the Tamil land as யாழோர்‌ 


Social Anthropology and sociology prove that eight kinds of 
marriages were prevalent in North India, and they were included 
in the code of Manu. They were not all special to Aryans nor 
Aryan in their origin. This is what Rabindranath Tagore says 
about them: “ Therefore Manu had to recognise, in his treatise, 
. Other different forms of marriage such as the Gandharva (by 
mutual choice) Rakshasa (by conquest) Paishacha (by taking 
advantage of helplessness). 1൨ none of these is the social 
will manifest, but only the desire of the individual; for force, whe- 
ther of arms, or money or circumstances, is arrogant and passion 
refuses'to submit to extraneous considerations. But while recor- 
ding these forms, Manu censured them." ٠ 


Manu gives the name of Gandharva to marriage by mutual 
choice, and signifies his disapprobation by stigmatizing it ‘as born 
of desire.’ The way to marriage which is shown by the torchlight 
of passion has not forits goal the welfare of society, but the 
satisfaction of desire.” The approved form of marriage was the 
Brahma form according to which the bride was given as a gift to a 
person who had not solicited her. . 


The description given by Tolkappiar about the systems of 
marriage as marriages prevalent - in the country occupied by the 
Aryans ‘மறையோர்‌ தேஎத்து மன்றல்‌” and not those of the Aryans-not 
as மறையோர்‌ மன்றல்‌ (as the author of இறையனார்‌ அகப்பொருள்‌ calls 
them) and his calling the Gandharvas as comrades “துணை மையோர்‌” 
are very significant. They were comrades in a concurrent culture 
of music and sex. Ra. Raghava Iyengar, the late professor 


" 11, ‘The Indian Ideal’ of Marriage’, an article contributed by Rabindra 
nath Tagore to “ the Book of Marriage " by Count H. Keyserling; p. 105 


12, Ibid, page-108, 
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of Tamil Research, Annamalai University, in his ‘History of Tamil’ 
*தமிழ்‌ வரலாறு” identifies the Tamil race as a branch of the Gan- 
dharvas because of the similarity between them and the Tamilians 
in their sex life, music, arts and crafts. But Tolkappiar not only 
calls them comrades in sex and music culture but claims them 
later as a branch of the paréntal stock of the Tamilians. 


s முதலொடு புணர்ந்த யாழோர்‌ மேன 
தவலருஞ்‌ சிறப்பின்‌ ஐந்றிலம்‌ பெறுமே.” 
தொல்‌. பொருள்‌. 1052. 


This means that the famous, five aspects of love-life called after 
the five lands are found withthe Gandharvas who stick to their. 
parent stock in their practice (முதலொடு: புணர்ந்த யாழோர்‌ Goa)”; 
This gives room for the inference, that at the time of Tolkappiar, 
among the Gandharvas there were those who followed their 
parent stock in their sex life and those who did not follow it stric- 
tly or changed over to other modes of sex life. 


- Whenever Tolkappiar quotes the opinion of or the facts 
stated by others, he always.says என்ப என்மனார்‌, மொழிப etc. but 
here he makes his own -statement as ‘துஅணைமையோர்‌ இயல்பே” and 
‘gfe பெறுமே” and not as இயல்பெனமொழிப, பெறுமென மொழிப; 
These are evidently facts which were found out by him by his own 
investigation. From the introduction to Tolkappiam written by 
Panamparaner it is obvious that the author travelled far and 
wide, all through the Tamil country to get at facts, to know, to 
verify and to record the exact phonemic structure or the accoustic 
form of the phonemes of the language from the speech sounds, 
actually in use, in the different parts of the country and that this 
work ‘was the work of a life time as explained in my book, 
*முதற்குறள்‌ உவமை” Taking into consideration, this mode of 
scientific research adopted by the author, we may be sure that 
the valuable information furnished by him here about the Gan- 
dharvas, was neither based on any mythology, nor was it a product 
of his own imagination or guess but was based on proper facts 


13 முதற்பொருளாகிய நிலத்தை ४७७७७ எனப்‌ பின்னடி குறித்தலின்‌ முதலடியிற்‌ 
காணும்‌ முதல்‌, யாழோரின்‌ தொன்முதற்குடியாகிய பழந்தமிழ்‌ மக்களை உணர்த்தும்‌ எனக்‌ 
கொள்ளப்பெற்றது 


புணர்ந்தவை, மேன, பெறுமே. 
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ascertained and verified by him: This contribution of Tolkappiar 
to historical research is of immense value 


These Gandharvas were not of Aryan stock. They were 
considered as foreigners and this is what 0. Goswami says about 
the music of the Aryans and the music of the Gandharvas:— 
“Though much cannot be said definitely about the state of the 
musical culture of the early Aryan, from the scanty resources at 
our disposal, yet it can be fairly assumed that the Dravidian and 
the other pre-Aryan races of India, at the time of the Aryan 
influx, were much superior in respect of Arts. The excavations 
at Mohenjadaro and Harappa. have revealed beyond doubt, the 
advanced state of the civilization, and culture of the pre-Aryans. 
Moreover, the words ‘Shilpa’ (craft) and ‘Kala’ (fine arts), 
we are told, are of Dravidian origin and that they entered into 
the Sanskrit language later.” * 


) 


“With the passage of time, a class of people called Gandharvas 
(professional minstrels) who specialised in the Marga music, came 
to the fore and popularised it. Hence it came to be equated with 
the music of these people and acquired the label of ‘ Gandharva ’. 
Kalinatha affirms this, when hesays, ‘Gandharva is Marga’, 
that is, classical and sacred and ‘Gana. is Deshi’, that is 
regional or folk music.” 


* Gandharva music is also so-called because it became popular 
by the efforts of the people of the Gandhara country (modern 
Kandahar and its outlying regions). The craftsmen from the 
same region gave India, at a later date, her sculptural art known 
as the Gandhara Art; However their music, perhaps semi- 
hellenistic or foreign in character, did not survive long like their 
sculpture, being too. weak in its new environment to maintain 
‘its individuality. Yet strong enough to interrupt and enervate 
the Indian music that was in the making.” 


According to Kalinatha “Marga is so called because it was 
searched for (margitha) by Brahma and others.” Without con- 
verting Marga into Margitha to find out its derivation, the direct 


14. “The Story of Indian Music” by O. Goswamy, page-12 
15. Ibid. 9०2०-24. 
16. Ibid. page-19 
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meaning of Marga furnishes-a clue to its correct derivation. 
According to the Sanskrit Dictionary of Monier M. Williams and 
that of McDonnell, the word Marga denotes correct path. It is 
a very strange coincidence that in the ancient Tamil land 
a popular melody called செவ்வழி, Sevvazhi, in Tamil which means 
the correct path, was widely in use. There are numerous references 
to this melody in Sangam classics. In the heptatonic modes, the 
melody with gandhara (கைக்கிளை) as the tonic in the Sadja grama 
was called செவ்வழிப்பாலை tha heptatone of the correct path. 
The people who specialised in gandhara grama, செவ்வழி music 
were perhaps, called Gandharas or Gandharvas, their country 
was Gandhara and their art was known as Gandhara ert. 


Goswami further states 1 


* As to the form of Gandharva music, Bharatha tells us that 
it was based on notes, had time-measures and compositions. 
Another point of considérable importance is that according to. 
Bharatha, the Gandharva music had its origin in the veena 
(Lyre) and we know that the people of Hellas used the lyre in 
their music and Vansa (flute) was the basis of indigenous music." ™ 


It is a pity that the numerous historical particulars buried in ¢ 
the ancient works in Tamil, receive scanty attention and is little 
known outside the Tamil country. Had Mr. Goswamy known the 
facts furnished by Tolkappiar and the ancient system of music 

-and musical instruments which were in use in this country before 
the advent of the Áryans, he would never have searched for the 
origin of the Gancharva music in the Hellas. It may also be 
noted that the modern Kandahar and the outlying regions 
identified as Gandhara, lie near about the region where Brahui, 
one of the dialects of the Dravidian languages, still exists. ‘gimp 
யமை நல்யாழ்‌” of Tolkappiar is confirmed by the statement of 
Bharatha of Natyasastra fam2, the earliest musicologist, whose 
works are now available, that the music of the Gandharvas was 
based on notes, had time*measure and compositions. ¢ 


Why should Tolkappiar refer to a concurrent culture outside 
the Tamil country? It is, certainly, not for elucidation of any 
` obscure point in his thesis. The references to the Gandharvas 


17 The Story of Indian Musis” by O. Goswamy, Paget, , 
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are too scanty to serve as any means of elucidation or enlighten- 
ment. On the other hand, it is the sex life of Gandharvas, which 
is often misunderstood ‘as born of desire’, gets clarified by the 
connection which it gains with a well established love-life in the 
Tamil land. Ties of race, history, beliefs, common aims of life 
and customs, bind men together. Obviously, the author looked 
upon யாழோர்‌ the Gandharvas, as forming part of the Tamil race 
with a continuity of Tamil culture as a historical sequence of the 
events of the past, though they lived geographically far apart. 
There seems to have been similar colony of யாழோர்‌ in the South 
which went by the name of யாழ்ப்பாணம்‌, Jaffna, in Ceylon as the 
very name suggests. Probably this colony arose after the time of . 
Tolkappiar. 


By a proper study of Tolkappiam, we learn a good deal. 
Nothing is written by the author without authority and nothing 
in his work is irrelevant. There is no distortion or adornment 
or exaggeration. He is always accurate, scholarly and purely 
objective, whether in dealing with the fundamentals of human 
speech or those which govern sex behaviour or those which relate 
to the life aims of the ancient Tamilians. This is the noble 
heritage of hoary antiquity, heritage oflove, of philosophy of 
wealth, of natural ethics, which Tolkappiar has left us and it is 
this which shaped the great work of Tiruvalluvar. 


rasa 
in ہہ‎ 


LECTURE il 
AESTHETICS OF LOVE IN a 
KAMATHUPPAL ۱ ‘ 


We saw, briefly, in the last lecture, how the base animal 
passjon for sex union developed into love and ultimately ascended 
the spiritual heights. ‘This was not accomplished in a century or 
two. It took millions of years of gradual evolution for love to 
make its appearance in sex relations and to mature as a deciding 
factor in the selection of a mate. This selection became entwined 
with the highest and subtlest human emotions, refined by the 
principles of beauty or: aesthetics. The application of the. 
principles of aesthetics in love, becomes the inspiring stimulation 
to energise artistic, moral and spiritual activities of the mind. 


. Fora proper evaluation of this highest advancement in. sex- 
life, it is helpful to begin from the very bottom and to have, asa 
‘preliminary, a knowledge of the genesis and growth of sex life. 
: If facts based on empirical study, could furnish us this knowledge, 

it will be the scientific mode of approach. This is what we find 
in the second stanza of Kalaviyal: : 


ஒன்றே வேறே என்றிரு பால்வயின்‌ 
_ ஒன்றி யுயர்ந்த பாலது ஆணையின்‌ 
. ஒத்த கீழவனுங்‌ கிழத்தியுங்‌ காண்ப 
மிக்கோ னாயினுங்‌ கடிவரை யின்றே,?' 


` SEX LIFE | 
Sex life, primarily, falls into two divisions. (இருபால்வயின்‌, பால்‌ 
here means பகுதி or divisions) 'They are: (1) the sexes, man and 
woman, living together as a single unit ‘ ஒன்றே’, and (2) living 
different from it ' வேறே 7. This living differently, does not relate 
. to any monastic ideal. What is dealt with here, relates to sex life, 
களவியல்‌, and not to the life in general to which the monastic ideal 
may relate. Living differently,—different from the sexes living 
as one unit—relates to the primitive stage of human life and 

marks the genesis of sex life. 


According to. Mathilde Von  Kimnitz the selective 
amalgamation in sex life “made its appearance in the stage, 
preceding the first cell of the colloid crystal, and had dwelt since 
. those early creative phases in: all higher individuals upto man,’”™ 


18, ‘Marriage as iulfilment'—by Mathilde Von Kemnitz, ' Book of 
marriages’ edited by Count Hermann Keyserling. 
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Even in. the stages preceding the colloid crystal, thé principle of 
selective amalgamation holds good. On this vital principle, has 
progressed, the cosmic evolution from énergy to matter, from 
matter to life, from life to mammals and from mammals to 
human beings. Every atom of the primordial elements glows 
with the urge for mysterious and creative amalgamation. Certain’ 
atoms unite with certain others, not indiscriminately, but in certain 
order and under certain conditions..: Some mysterious force leads 
them to a selective amalgamation. The very world which we live 
in, is the result of such selective amalgantation of the elements. 


“ நிலம்தீ, நீர்வளி, விசும்பொடு ஐந்தும்‌ 
கலந்த மயக்கம்‌ உலகம்‌,” - ` (தொல்‌ - பொருள்‌--1589). 


says Tolkappiam. Let us note the words, ‘sag மயக்கம்‌,” ` It is 
not mere. மயக்கம்‌ or union but. கலந்த மயக்கம்‌ ‘selective union. 
Whatever may be the name given by the scientists to this union of. 
elements, there is no denying the fact, that there is attraction: 
between them resulting in their unification and creation, which . 
almost resembles the attraction between the sexes and their 
.creative union. The religious concept of ‘Siva and Sakthi 
. illustrates this principle 


What we call love, was ünknown in. the primitive or 
beginning stage of human culture.’ When man was. under the sex 
` urge, he behaved inno better way than the animal. Whenever 
there was the desire for mating, he visited his: mate, wherever she 
was, as most of the animals do; and had not learnt to live 
together with his mate as husband and wife. If we are to 
understand the full significance of the division “ வேறே ’,.different 
from the living together of man and woman, we have to go to-the. 
conclusions arrived at by the researches in sex anthropology. . --- 


l Bachofen, the great German: pioneer, found by his researches 

that in the beginning, humanity’ lived in a state of sexual 
promiscuity ; woman. did not live with one man; the father was 
unknown, and. that mother-right with a high degree’ of respect for 
woman, was the order of the day, in antiquity. According to him, 
. the transition to-monogamy,-where the woman belongs toone man 
and lives with him, happened at a later stage. Morgan and his 
colleagues arrived at a still primitive stage, at which promiscuous 
intercourse prevailed within a tribe. Every man belonged to every 
woman and similarly every woman belonged to every man. 


36 1 
There are other anthropologists, who hold, that group marriages 
were in vogue, in which whole group of men and group of women 


belonged to one another and that such promiscuous intercourse 
was between certain endagamous or exagamous groups. 


Will Durant points out that there are still, here and there 
over the earth, tribes in which there is no visible family life. The 
men live apart from women and visit them only now and then and 
even meals are taken separately. In northern Papua, it is not 
considered right for a man to be associating socially with a woman 
even if she is the mother of his children 


"In Futuna and Hawaii, the majority of people did not marry 
at all; the Lubus mated freely and indiscriminately, and had no 
conception of marriage; certain tribes of Borneo lived in 
marriageless association, freer than the birds; and among some 
peoples of primitive Russia, the men utilised the women without 
distinction, so that no woman had her appointed husband. African 
. pygmies have. been described as having no marriage institution 
but as following their animal instincts wholly without restraint,’ ™ 


On the whole, we find from the researches of even the 
- modern anthropologist, that utmost possible diversity in the 
grouping of male and female prevailed. and that various forms 
of sex life, except living as husband and wife in one unit, existed 
during those primitive and prehistoric times. 


We are, now, in a position to appreciate, why Tolkappiar 
made two broad divisions placing the united life of man and 
woman in one division and-all the rest of the various kinds of. 
different and contrary sex relations in another group. The other 
forms wereso diverse that he did not think it worth while to 
subdivide them, The evolved single unit of man and woman 
living united, was sufficient for the exposition of the sex life of his 
country and there was no need to go further beyond it. He has 
therefore excluded them all under the category of ‘Ga@p’ or 
different ones. This division is quite logical in its sequence and 
resembles dichotomy in modern logic. For the purpose of analysis, 
comparison and deduction, a class is devided into two sub-classes 
one different from the other as men divided into brahmins and 


19, ‘Story of Civilization’ ‘Our Oriental Heritage Wil - Durant, 
page, 32. 
20, Ibid, page, 37. 
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non-brahmins or whites and non-whites. It is remarkable that 
Tolkappiar is scientifically modern in his approach to the ‘subject 
of sex and logically sound in his exposition according to modern 
standards 


We see, that the author starts with the united life of man and 
woman living together in monogamy excluding the other kinds of 
promiscuous living. In the next line, he sets forth the sex life of 
a higher nature 


“ஒன்றி யுயர்ந்த பாலது ஆணையின்‌ ’ 


As a result of this united living ‘gmp’, the author states 
there is a sex life of a class of exalted nature ‘உயர்ந்த பால்‌ ”, 
‘urs’, here also, means class or division. We shall now examine 
this line so far as it relates to the higher nature produced, 
examine the remaining lines next and proceed stage by stage. 


The living together of man and woman, does not necessarily 
imply that the sex life between them, was one ofa high order 
transcending mere animality. Besides the mere animal passion 
there might have been other causes which necessitated a united 
living. They were still far away from love as it is understood in 
the modern sense 


In the hunting stage, man chose a mate who would be of help 
to a hunter by her capacities, An agriculturist chose a woman 
who would help him in his operations. “ Apparently, primitive 
woman rolled thread, knew sewing, weaving, basketry, pottery 
and also carried on primitive trade." " She was chosen to live 
with a man mainly for the work she would do for him in addition 
to her satisfying his sexual needs. This is what Will Durant has 
to say about the sexual culture at this stage 


“The difference in strength which now divides the sexes, 
hardly existed in those days and are now environmental rather 
than innate: woman apart from her biological disabilities, was 
almost the equal of manin stature, endurance, resourcefulness. 
and courage; she was not yet an ornament,.a thing of beauty or a 
sexual toy; she was a robust animal able to perform arduous 
work for long hours and if necessary, to fight to death for her 
children or her clan.” * He cites instances to prove this and 





.21. The Story of Civilization, ‘Our Oriental Heritage, 26-33, 
22. Ibid. pege-35 | * 
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points out that throughout Negro Africa, women hardly differed 

from slaves except that they were expected to provide sexual as 
.wellas economic satisfaction. Itis obvious, that mere, physical 
desire, did not give rise to the united living of man and woman and 
powerful economic motives favoured this united life in monogamy.’ 
In addition to these, women as economic and sexual mates were 
obtained by purchase. by capture and as spoils of war & 


'These factors show, how little individual love, in the modern 
sense of the word, had to do with the origin of monogamy 
Whatever might be the origin, the united living had brought into 
play new factors not dreamt of before. Propensities of heart 
deeply and strongly ingrained in the ‘human nature, cannot be 
hushed up into silence. Unobstrusively and ineffably, mutual 
attachment grows between the pair living together. Each finds 
ഒ pleasure and a charm in the company of the other, outside the 
sexual and economic needs. Each becomes the inspirer and 
consoler of the.other in the daily toils and the struggle for 
.existence, : Each becomes indispensable to the other ona new: 
basis. 'Thus, women came to occupy a position far nobler and 
respectable than whet the initial stages of monogamy allowed 
‘them. According to F. Engels, this, for the first time, created the 
possibility for the greatest moral advance which we derive from: 
and owe to monogamy, in a development taking place within it, ` 
parallel with it or in opposition to it, as the case might be, 
namely modern individual sex love, previously unknown to the 
whole world."? ‘This new factor which was in the embryo, when 
united living in monogamy began, becomes full fledged, asserts 
itself as. love and exerts its influence on sex life from the very. 
start. This is the high sexual life of ஒன்றி உயர்ந்த பாலது, which: 
arises out of living as ஒன்றே, excluding the other form of 
promiscuous living, ஒன்றே, வேறே, என்றிருபால்வயின்‌, ஒன்றியுயர்ந்த 

rg. ‘The sex life, based on love, is the exalted nature of life to 
which we have now arrived 


We have seen three stages of sex life, the different kinda. of 
promiscuous. sex relations, the monogamy or sex life of man and 


woman living united as one unit and lastly the exalted sex. life of 
ஒன்றி உயர்ந்த பாலது, This exalted. sex life gives a commandment. ', 
ஒன்றி உயர்ந்த. பாலது: ஆனையின்‌," | 


23, The origin of the family, private property and the state-by E. Engels 
pp. 114-115. Foreign language publishing house, Moscow, 1952 
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“ஆணையின்‌ ?--, 


We shall, now, examine the ‘commandment (ஆணை) of 
the exalted division of sex life. Adolescence brings with it ` 
a complete transformation in man and woman. Organs develop, 
glandular secretions increase and. endocrine activities add stimula- 
tion. There are striking changes in the physical build and 
configuration of the body and the facial expressions change. The 
maturation of mental activities, brings about a change in the 
. outlook of life and the emotions become eruptive. There is the 
nature’s command for the sexual urge to hold its sway. If this 
urge was merely one fora physical satisfaction, it would be 
satisfied with any woman who could be caught hold of or any 
object possessing the female attributes, The urge is no longer 
at the physical level-and it has far transcended it. It is now 
“ஒன்றி உயர்ந்த பாலது.” It has outgrown the base animality and the 
promiscuous mating with which it started. No longer it looks for 
the mere sexual and economic satisfaction. The urge is now born 
of a higher and improved division of sex life and under its 
command, it now looks for a mate in whom equal attributes have 
been developed or in whom bodily and mental poises are equal. 
ஒத்த கிழவனுங்‌ கிழத்தியும்‌ காண்ப, 


Leo Baeck, a modern author, also calls this as a command as . 
if echoing Tolkappiar's “ஆணை”, He states, “ It is the command to 
give life and develop life. This was the meaning of one of the old 
sages of Judea, when he said, ‘ Man, the image of Eternal; that 
is, man and woman—not mah without the woman and woman 
without the man and not the two, if God dwelleth not where 
their dwelling is ”.* The man, the image of the Eternal, now seeks 
the other half, to become one, a complete whole and not two. 
In his search, he-finds the other. half and is able to recognise it by 
the equality it establishes in the level of consciousness or by 
other attributes external dnd internal which attract him irresistibly 
towards it. The equal halves’ recognise each other and become 
a complete whole and the couple seem to be made for each other. 
The two halves may not have been geometrically divided into 
exact equal halves; one may exceed the other but still they are 
able to recognise each other. . “ மிக்கோனாயினுங்‌ கடிவரையின்றே °: 
(காண்ப- அறிவர்‌ ; காண-—அறிந்துகொள்வதற்குஃ--என எச்சம்‌ அவாய்‌ நிலையால்‌ 
வருவிக்கப்பட்டது. காண்பதற்குக்‌ கடிவரையின்றே--தடை ஏதும்‌ இன்றே.) 


24. Marriage as mystery and command by, Leo Raeck; Book of Marri- 
, ages, edited by C. त. Keyserling, p. 471. 
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How they recognise each Other — “காண்ப” is indeed 
a mystery. Count Hermann Keyserling poses this question so well 
that Iam tempted to repeat it here. 


“The reason for this cannot, however, be determined by 
intellectual processes. Is it in accordance with Plato’s teaching 
in the Symposium a dualism arising out of what was originally 
a single entity? Does some God’s eternal decree place in the 
world simultaneously two new souls intended for one another ? 
Is the doctrine of reincarnation true? Or is what seéms to 
signify a wise providence merely blind chance? No one can 
answer this question. Each believes what he must. ‘The mystery 
is a problem beyond our intellectual powers.” * 


Echoes of answers to most of the questions posed, ring out 
of the very word ‘ume’, “பால்‌” gives out varied meanings பகுதி, 
ஊழ்‌, பால்‌ முறை, இயற்கை, உண்மை, தெய்வம்‌ and நியதி, Each of the 
commentators in Tamil, has adopted one of these meanings which 
he believed in. According to Nakkirar, the commentator—not the 
poet—this meeting cf man and woman is due to blind chance. 
Perasiriar (பேராசிரியர்‌) states that this is due to the love eternal 
which clings to and evolves throughout the endless births.” 
Elampuranar (இளம்பூரணர்‌) interprets it as the command of the Fate 
“ ஊழினது ஆணையாலே ", Nachinarkiniar indicates that this is due 
to the command of the God who designs the sex. (பால்‌ வரை 
தெய்வத்தின்‌ ஆணையாலே), ”) 


The ward, * பால்‌”, lends itself to an interpretation at an intel- 
lectual level and its meaning as division is the most ancient 
meaning from the root ‘ur’ to divide—பாத்தூண்‌, பாகுபாடு, பகு, பகிர்‌, 
etc, It has collected around it, other meanings in course of time 
as its derivatives. - This interpretation, however rational, does not 


25. Book of Merriages, page, 273. 


26. ** வடகடலிட்ட ஒருநுகம்‌ ஒருதுளை, 'தென்கடலிட்ட ஒருகழி சென்று கோத்தாற்‌ 
: போலவும்‌ '*--இறையனார்‌ அகப்பொருள்‌--2, உரைக்குஜிப்பு. இவனோடிவளிடை 

; உண்டாய அன்பிற்குக்‌ காரணம்‌ விதியல்லாமை ஈண்டுப்‌ பெற்றாம்‌.” 

27. * விதியாவது செய்யப்படும்‌ வினையினது நியதியன்ற? அதனானே அன்புதேரன்றிப்‌ 
புணர்ம்தாரெனின்‌, அதுவும்‌ செயற்கைப்‌ புணர்ச்சியாய்‌ முடியும்‌. அது மறுத்தற்‌ 
பொருட்டன்றே தொல்லோர்‌ இதனை இயற்கைப்‌ புணர்ச்சி என்று குறிப்பிட்டது 1 
அல்லதூஉம்‌ நல்வினை துய்த்தக்கால்‌ முடிவெய்தும்‌ ; இவர்களது அன்பு, துய்த்தா 
லும்‌ முடிவெய்தாது எஞ்ஞான்றும்‌ ஒரு பெற்றித்தாயே கிற்குமென்பது, “பிறப்‌ 
பானடுப்பினும்‌ பின்னுந்துன்னத்தகும்‌ பெற்றியரே?? — என்றவாறு, இவர்கள்‌ 
அன்பிற்குக்‌ காரணம்‌ விதியன்றென்பது பல பிறப்பினும்‌ ஒத்த அன்பென்றார்‌. ۰ 

(கோவையார்‌---7, உரைக்குறிப்பு) 
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help to explain, how one recognises éven at first sight the one who 
belongs to him. Tolkappiar و معط‎ rational explanation to offer 
According to him they are attracted to each other because they 
“ ஒத்த கிழவனுங்‌ கிழத்தியும்‌ " 


ஒத்த இழவனுங்‌ இழத்இயும்‌ ' 


Man is not: attracted to all or any woman he meets, Nor is 
a woman attracted to any man whom she meets with. , A particular 
mental and emotional atmosphere, is created in the presence of one 
` which is not experienced in the presence of any one else. This is 
the result of harmony which the soul of one unconsciously feels in 
the presence of the other, which creates the attraction. This | 
harmony is brought about by the psychic and spiritual factors 
which are equal and common between. the two souls. 'This is 
not due to the bedazzlement of the senses, created by the 
glamour of one of them. There is unity ie. the unified or the 
equal level of consciousness in both of them which creates the 
harmony and attraction. Without unity there is dissonance and 
repulsion and not harmony and attraction. The author calls 
the couple in whom this psychic and spiritual unity, the equal 
level of consciousness and attributes glow forth in harmony as 
ஒத்த கிழவலுங்‌ கிழத்தியும்‌. (ஒத்த means harmonious or equal.) n 


Apart from what this ancient author has to say on this 
question. of attraction and recognition of the other half, the 
western scholars had already taken up the collection of actual 
statistics to find out what definite individual temperaments attract 
each other on an empirical basis. This is what Ernest Kretschmer 
has to say about this as a result of his researches:—'' The popular 
interpretation in this matter is not clear and tend to contradictory 
views. On one side there is the opinion that old married people 
' often resemble each other in essentials of conduct and in outward 
appearance and become increasingly more similar; on the other 
hand that opposites are most attractive to each other in marriage 
There is nothing clear in this, nothing more than momentary. 
impressions. 1 have consequently collected data on one hundred 
married couples both parties of which I knew well enough in their 
true nature and in their outward appearance; the predominant 

jority belong to the educated class mostly to the academic 
profession; obvious ‘ marriages of reason’ for the sake of money 
and of support, were excluded, but for the remainder, there was 
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۔‎ no selection. I have reviewed and statistically evaluated the. whole 


material from the modern: point of view of temperament and 
constitutional biology.” . 


“To obtain a comprehensive view, the married couples were 
judged by several of their acquaintances, to determine whether ॑ 
they were considered as predominantly similar or dissimilar; the 
conclusions were then tabulated. The results showed that, of the 
one hundred married couples, thirteen were considered as 
predominantty similar, sixtythree, as predominanty dissimilar, and 
twenty four as about equally similar and dissimilar. Without 
putting too much emphasis on the results of this very cursory 
survey, it is at once apparent, that those married couples who, 
at first sight, are designated by every one who knew them, as ` 
dissimilar predominate strongly over very few pairs who are 
.’ regarded by their closer acquaintances as being essentially. uniform 

Many of the dissimilar give the direct impression of contrast in 
` their spiritual structure, especially in their temperaments, and 
appear as tangibly complementing eace other in their personal life 
and in the transmission of their peculiarities to their children.’™ 


The -author, in further support of his conclusion, that 
contrasted temperaments have greater attraction between them 
and prove very beneficial, cites two classical instances : 


| "A good many of great geniuses—I recall Goethe and 
Bismarck— were sons വ്‌ exceptional sharply. contrasted 
marriages. The father of Goethe with his dry, pedantic 
. earnestness, and the ‘Frau Rat’ with her sunny, scintillating 
humour, are polar contrasts; and it is not difficult with a know- 
ledge of the ‘more complicated connections of individual 
psychology, to follow the two parental lines throughout the poet's 
whole life; the distinguished classicism, the earnest thorough 
industry of a scholar and a collector ‘and the somewhat stiff 
manner of the privy-councillor, on the one side the 
effervescing unconfined temperament, the warmth of soul and the | 
capacity for love, on the other. Each half of his inheritance 
partly mingled with the other in his life and works, and partly 
stood side by side with it, in separate phases, acts, and attitudes 
Similarly, in Bismarck a sharp contrast is presented by the solid . 
realism and instincts of. ' Land Junker, on the one side, and the 


28. ‘Physical and Spiritual Harmony’ by Ernest Kretschmer, edited by 
है Count Hermann Keyserling, pp. 312 to 314 
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lofty intellectual refinement of his mother's highly cultured 
middle-class family of scientists and her restless nervousness, 
irritability, and biting coldness, on the other. If one compares: 
other such examples, one finds that for the production of highly 
endowed men of genius, a sharp contrast in the parental heritages 
has a double sense. Through the union of two dissimilar 
dispositions, in such instances, an exceptional width of the 
intellectual field of vision and of appealing possibilities of emotion 
will be engendered. And through the sharp, unadjusted 
opposition there, then arrives within the man, that problematic 
inner complication, restlessness, and high intellectual tension 
which frequently create the pre-requisite for novel. and 
distinguished achievement.” ^ mE l ۱ 


In the face of this potent array of empirical data and the 
classical instances cited, Tolkappiar’s statement of * ஒத்த கிழவனுங்‌ 
கிழத்தியும்‌” becomes antiquated and out of date. But Count 
: Hermann Keyserling comes to the defence of Tolkappiar; This is 
what he says: “Thus when itis held, on the one hand, that like 
associates with like, and on the other hand that. opposites attract 
one another, both statements are more or less true, according to 
the qualities required to complement one's nature. Natures whose. 
development has been one-sided are generally attracted by their 
' opposites, as only in this way can they overcome their limitations, 
whereas, more balanced natures ൬൪ their most suitable 
complements in those who are essentially like them, and show 
only a slight deviation from them in a few particulars.” 


The view presented by the Count is the scientific. modern 
view of sex Psychology. Tolkappiar does not need his defence-at 
all. He can stand on his own legs and withstand the onslaughts 
of modern science in the domain of his linguistics or sex. Let us 
turn to his stanza again, let us understand his statement 
* மிக்கோனாயினுங்‌ கடிவரையின்றே, He was well aware of the 
excessive one sided development in human nature and brought even 
this excessive development மிக்கோனாயிலும்‌ within the ambit of 
his exploration and made suitable provision for such excessive 
growth which resulted in contrasts. He stated ‘ மிக்கோனாயினுங்‌ 
கடிவரையின்றே?. Such contrast or excess development, is no bar to 
the recognition of the other half. This means that in addition.to 


` ‘Physical and Spiritual Hormony '—pp. 318—319. ۰ 


- 30. ‘The proper choice of partners’ by Count Hermann Keyserling, in 
The Book of Marriages, page 281 » 


~= 


44 


similarity. ஒத்தல்‌, there is also மிகுதல்‌ over and above the ۰ 
` similarity.” The use of à masculine noun மிக்கோன்‌ indicates that 
such one sided development was more in the sphere of the male 
sex than in that of its opposite. During those ancient times the 
culture of woman was more balanced than that of man as we see 
from the classics.. The emphasis, here, is on the dissimilarities or 
excess and not on the. sex itself. Dissimiliarity rooted in similarity 
stood creating a bi-polar tension | 


We have seen the splendid exposition of sex life by Tolkappiar. 
We have seen its origin, growth and transformation into an 
unifying force. The investigation by the author, has been 
thorough neither lopsided hor inadequate. - But his style has been. 
too brief almost enigmatic. This’ is rather due to the age in 
which he lived, than to the author himself. In those ancient 
times, when paper and printing were not invented, brevity was a 
primium and privilege of the writers. Not tobe brief, wasa 
disqualification. Authors seem to have vied with one another 
sedulously cultivating brevity as a mark of poetic excellence. 
Brevity was thus achieved almost to the point of fullest saturation 
as we see it from 'lolkappiam, Tirukkural and Sangam ‘classics 
` The author has “displayed a profound knowledge of sex 
anthropology, sex psychology and sex sociology in these few lines 
That he has long fore-stalled the conclusions of modern research 
is indeed surprising! 


KALAVU (amey) ' 


. ° The fact, that two hearts of an equal level of consciousness 
had met each other, does not mean that love had commenced. The 
author is very guarded in his expression. He has merely stated 
‘ காண்ப”, He has not given any indication that love has bégun. 

' The relation between them is still fluid. This may be the 

beginning of a great opportunity for the development of emotional 

and bodily intimacy which is to take shape and mature thereafter 
or it may turn to be otherwise. They have been attracted to each 

other by some invisible psychic forces which they themselves are . 

unaware! They have not yet reasoned out or fathomed the 

oppressive feeling which each feels in the presence of the other.. 

One of them may yet turn out to be indifferent and instead of 


31. உள்ளதன்‌ மேற்பட்டது மிகுதி. அல்லது மிக்கது ஆகும்‌, ஈண்டு -உள்ளது ஒப்பு 
அல்லது ஒத்தல்‌; அதனுடன்‌ அதற்கு, மேற்பட்டதும்‌ சேர, மிக்கோன்‌ ஆக்கும்‌ 
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fruition, it may lead to torments of unfequited' response and 
disappointment—mைக்கினை—பor result in bitterness; reproach, 
repentance, and courting of death (மடல்‌), Doubts may arise and 
vacillation hamper. ‘சிறந்துழி ஐயம்‌ சிறந்த தென்ப*-(தொல்‌-களவு, 8.) ' 
Doubts are: not banished but are welcomed as necessary aud 
productive of good. | 


Nevertheless, two hearts have been smitten simultaneously. 
‘An oppression and an attraction had stolen over their hearts 
unconsciously. The relationship between the couple from their 
first meet, extending over the stages of doubt, response, 
etc. to their ultimate union in wedlock, is termed as களவு; and the 
chapter which deals with it, is named as “களவியல்‌” in Tolkappiam 
as well as in Kamathuppal of Tirukkural. ۱ 


The ordinary meaning of களவு is theft. The sex life of the ancient 
Tamilians; did not recognise the securing of women by theft or by 
capture as a legitimate or valid union, and therefore களவு here 
should mean something else. Various interpretations have been 
given for this word by commentators and translators. മഞ്ചു has 
been translated as Gandharva marriage. This amounts to explain- 
ing the unknown by another unknown medium. Nakkirar the 
commentator, interprets it as fraud, வஞ்சித்துக்கொண்டு, to. beguile 
the couple for a higher purpose". Schopenhauer, the great 
philosopher also saw “in the happiness of young couple, a sort of 
delusion and fraud of Nature, which make it appear as individual 
happiness to fulfill its own purpose of propagation; but Nakkirar 
thought that it led them to renunciation, an end different from 
that envisaged by Schopehhauer. Fraud is, however, different from 
theft. - களவு does not mean fraud, கரவு or வஞ்சம்‌, at all. Perasiriar 
(பேராசிரியர்‌) held that the chapter is named as களவியல்‌ because it 
deals with sex matter as a result of love.” ‘It is also interpreted 
as clandestine love, clandestine meeting or union. Clandestine 
means hidden or secret. Secret love is not theft. Theft is quite 


.32. -* ஒத்த அன்பினராய்‌ இன்பத்துறையில்‌ நின்று இல்லறம்‌. புரிக்தாரைப்‌ பின்னர்‌ 
வீடுபேற்றின்பம்‌ உறுமாறு வஞ்சித்துக்கொண்டு. சென்று நன்னெறிக்கண்‌ நிறீஇ. 
.வினமையின்‌, களவியல்‌! என்னும்‌ பெயர்த்து." இறையனார்‌ அகப்பொருள்‌ 
| प्रेम ato 
33, “களவொழுக்கம்‌! என்னும்‌ பெயர்‌ பெற்று வீடுபேற்றின்‌. பயத்ததாய்‌ அன்‌ 
. பின னிகழ்ந்த காமப்பொருள்‌ நுதலியது. (கோவையார்‌, Qeu.—1, பேராசிரி 
யர்‌ உரை.) (mA — ; * 
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' different from any of these interpretations. The essential ingredi- 
ent of theft is loss—loss of something without the consent or the 
knowledge of the owner. It is Kamban, the great poet, who gives 
a rational interpretation of the enigmatic use of this simple word. 
In his epic, he takes the heroine Sita (though not ‘authorised by 
the original of Valmiki) through the different stages of this களவு, 
and this is his interpretation in that connection 


<“ பெண்வழி நலனொடும்‌ பிறந்த நாணொடும்‌ 
எண்வழி யுணர்வுநா னெங்குங்‌ காண்கிலேன்‌ ;. - 
மண்வழி நடந்தடி வருந்தப்‌ போனவன்‌ 


கண்வழி: நுழையுமோர்‌ கள்வ னேகொலாம்‌ !?” . 
(மிதிலைக்காட்சி-66.) 


Here is the introspection of a virgin heart tossed out of its 
moorings bv the storm which the sight of her would-be-partner 
` had raised. Her good. womanly heart with its attributes of 
equanimity, self possession நிறை and resoluteness திண்மை which 
she has inherited as one coming in the long line of cultured woman- 
hood (பெண்வழிமலணொடும்‌)** her inborn modesty (பிறந்த நாணொடும்‌) 
and her powers of reasoning and .intellect (erra உணர்வொடு) ` 
are all missing—are stolen away from her. She makes a thorough 
search but could find them nowhere within herself (கான்‌ எங்குங்‌ 
காண்கிலேன்‌.) The stately person who went along the street with 
‘a languor in his gait, (மண்வழி நடந்தடி வருந்தப்‌ போனவன்‌) is un- 
doubtedly the thief who could enter through the eyes. ۰ (கண்வழி 
நுழையுமோர்‌ சள்வனேகொலாம்‌ ! ) *” According to Kamban, the stolen 
. heart is களவு 


What potent suggestion of poetic value, this tiny word, களவு, 
carries with it! What a long wonderful vista, it opens before our 
eyes! In its alley green, the stolen hearts at an unexpected 
meeting, the unconscious under-current of harmony which glows 
forth in both the hearts, the stolen meetings, the growing intimacy 
_ and the stolen love, all stand arrayed before our eyes. No better 
‘word could be thought of to indicate the entire course of love in 
the pre-marital stage as portrayed in Tolkappiam. ` I am. inclined 
to translate களவு as 'stolen heaft' into English as this tends to. 


c 





34. Pope interprets நலம்‌ as good and worthy mind in soத்தகை.நல்லவர்க்கு . 
(Kural, 1305) It is used. in. this sense in Jeevaks Chintamani 
t நன்னலம்‌ அவர்க்கே வைத்த நங்கையே சிவக. 1336. 
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' convey approximately the full significance of the Tamil word 
Each of the couple steals away the heart, - nay, even the soul - of 
the other. This is களவு : 


Nambi Akapporul gives the definition of களவு as *உளமலி 
காதல்‌ களவெனப்‌ LKgar"— (நம்பியகப்பொருள்‌--118) which means love 
full in the heart is called களவு. Though this definition appears 
trite and handy, the element ofloss which even the owner is 
unable to account for, is not brought out here. ‘உள்ளங்கவர்‌ காதல்‌ 
களவெனப்படுூவ”? may perhaps convey the significance to a certain 
extent.  * உள்ளங்கவர்‌ கள்வன்‌ " isthe well-known saying of the 
Saint; and உள்ளங்கவர்‌ களவு is what has been portrayed so far. 
This also forms the heritage which Tiruvalluvar inherited. 


With the cultural heritage of life aims and the heritage of the 
stolen heart, commences the Kamathuppal of Tirukkural and it 
starts with “களவு! as its first part. - Let us now step in there. 


' AESTHETICS OF LOVE . 


We have seen that Tiruvalluvar inherited a noble heritage of 
hoary antiquity from Tolkappiar. As a patriot and a national 
poet,. he kept this great heritage alive. A heritage is not kept 
alive by merely. repeating it in every epoch. However venerable 
this heritage might be, . it does not live in, or.appeal to' an age 
unless it is presented in a level in which it could be understood 
and appreciated in that age l 


Tiruvalluvar came after Buddha and Mahavira, the great 
intellectual and spiritual giants whom India had produced. Their 
thoughts, their arguments, the ideals they preached and the very 
life they led, had created a great ferment in the world of thought 
and human conduct. Asa result, every system of thought pre- 
valent in the country, relating to human life, conduct, morality, 
religion and metaphysics, was subjected to rigorous analysis and 
‘logical reasoning. They were scrupulously investigated and tested 
with reference to the ultimate principles on: which they were 
grounded. Tiruvalluvar, as a true product of his age, was fully 
equipped for this great task and presented the worthy heritage of 
his ancient land in the new light to the.men of his age 


Tolkappiar was, .no doubt, scientific in his research; but he 
was more factual than axiomatic in his work. He had travelled 


throughout the Tamil country, observed, verified and 0ء‎ 
facts, not only those relating to linguistics, but also those pertain- 
ing to the sex life (பொருள்‌). This is confirmed by the preface to 
Tolkappiam written by Panambaranar. By his patient research, 
Tolkappiar had left us a. vast store of reliable materials. This, 
however, included a lot of materials relating to local customs and 
manners and primary and secondary sex behaviours, peculiar to 

his age, all of whick were not of perennial interest. Tiruvalluvar 
` had to eschew them to suit the taste and interests of his age 
A comparative study of Porulathikaram and Kamathuppal will 
substantiaté this. Tiruvalluvar had not only steered clear of all 


those which were of local interest, but based his work on universal , 


principles underlying human life and conduct, with the result, that 
his work is astonishingly universal in its appeal and refreshingly 
modern in its outlock. 

Thus, Kamathuppal presents a system of thought which was 
of vital importance to the age of Tiruvalluvar and which immen- 
sely interests us even more. It begins with the first meeting of 
the would-be couples which Tolkappiar called ஒத்த கிழ்வனுங்‌ 
கிழத்தியும்‌ காண்ப, But, Tiruvalluvar designates this as தகையணங் 
குறுத்தல்‌, This is rather a queer name indeed! This is not ‘met 
with in any of the ancient classics. Nor was this adopted by any 
of the authors who succeeded Tiruvallivar. Evidently, the author 
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coined thé name with ൭ special purpose; otherwise, he would not . 


have adopted a name as the heading of a chapter. which singularly 


"differs from what is ordinarily met with. The meaning of this. 


name is also not quite apparent 
(0. 7 அணங்கு 

Parimelalagar gives the meaning of “தகை அணங்குறுத்தல்‌” as ‘her 
beauty tormenting him '— ' அவள்‌ வனப்புத்தன்னை வருத்தமுறுவித்தல்‌” 
He has taken தகை to mean beauty and அணங்குறுத்தல்‌ as 
causing trouble or torment. The word, “அணங்கு” itself, means 
beauty. சிறுபாணாற்றுப்படை uses this word in describing masculine 
beauty of strength and. valour. அருந்திறல்‌ அணங்கின்‌ ஆவியர்‌ 
பெருமகன்‌,” (சிறுபாண்‌-86) Pingalandhai gives the meaning of this 
word as beauty. The primary meaning of ihis word is beauty 
from the root .sj&—near, அணங்கிய-நெருங்கிய-ிrawn near; and 


Sa DRE UNE 
: pep ஈறி அணங்கிய நுண்‌ கோல்‌ Gerd”, ௮ணங்கிய-—(பரகwn close 
together) நெருங்கிய, செறிந்த (மலைபடுகடாம்‌ 223) முரணிய புறத்தோன்‌ 
அணங்கிய பக்கமும்‌” (தொல்‌, பொருள்‌. 67.) 71:8६ which.draws near or 

attracts is named அணங்கு, beauty 
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அணங்கு that which draws near or attracts, is beauty. This word 
has, of course, many derivative meanings’ which it had 
subsequently acquired. It is immaterial at this stage, to go into 
the question whether தகை or அணங்கு means beauty. Whichever | 
of these two words is taken to mean beauty, it is more than 
certain that what Tiruvalluvar wishes to convey here, is nothing 
but beauty 


Beauty is not a concept met with in Tolkappiam. There, 
we found that the meeting was between two personalities of equa] 
temperaments, of equal bodily and mental attainments. Tolkap- 
piar has not explained the principle underlying the attraction 
between them both. Tiruvalluvar finds that it is the law of 
beauty that underlies the attraction 


found, that adolescence brings about a transformation in 
the physical structure of man and woman. This results in the 
perfection of the physical body, its structuré and expression 
creating harmony and unity in their proportion which tends to 
produce what is called beauty. Mathilde Von Kemnitz observes 
“ Whether the fish puts on his coloured marriage garment 
although his eyes cannot perceive this splendour or whether the 
little bird husband adorns the marriage nest for his chosen one 
with multi-coloured little stones which she knows very well to 
admire, whether the nightingale puts the longing of his will into 
melodious notes and lets them ring forth in song; or whether the 
human being expresses longing hope in words, tunes or pictures 
or even. beautifies himself in love, it is, in each case, a splendid 
revelation of the divine will to beauty, which stands in a most 
profound intersrelationship with the will to selective amalgamation, 
and therefore strengthens ,with it.. But since this divine will 
which illumines the capacity of the soul for permanancy, is just 
as important for the creation of perfection in the, human soul, as 
the rest of the divine rays which light up the faculties of 
consciousness. The Godlike consecration of selective amalgama- 
tion, thus shows itself to be in the most profound accord with the 
holy sense of our existence." ™ The metaphysical mode of 
thought and expression of this author, - in the last portion of the 





36. ‘Marriage as fulfilment ' by Mathilde Von Kelmnitz, page 435, Book 
of Marriages, edited by Count ۲۲, Keyserling. 
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quotation, are too stiff to bend themselves low for a common 
following and.the importance of physical beauty for the creation 
_of perfection in the human soul, referred to by her, requires 
-elucidation ۱ٰ 


Far underneath tke physical beauty and inside the biological 
- truth, lies a secrét principle of metaphysics. It is the inner spirit 
that glows through the physical expression or physical beauty. 
Every cell, every muscle and every feature of the body, shapes 
itself according to the inner level of the soul and its attainments. 
` As is the mind or the soul, so is the body and there is perfect 
correlation between them both. Comte said, “ Physical beauty 
is attractive because itis a mirror of the spirit which underlies it,” 
In that mirror each of the couple finds the reflection of its own 
soul. image and recognises, even at first sight, the one who 
essentially belongs to the other.. Coleridge observed, “ The secret 
of beauty, is unity and harmony.” This unity and harmony 
related, not only to those of the physical form of beauty, but 
related also to those produced in the soul of the onlooker. One 
who perceives that beauty, is overwhelmed by a sense of that 
beauty, and a feeling of harmony and unity with the beauty seen, 
glows in his soul. It is through the physical beauty, two souls 
feel the attraction and reveal, by the attraction, the equal level 
of their consciousness and attain harmony, unity, and perfection 
in their souls. Otherwise, the spiritual level of their consciousness 
will have to ' blush unseen.’. This is the metaphysical law of 
beauty which Tiruvalluvar found underlying the factual statement 
of Tolkappiar 


Tolkappiar and Tiruvalluvar have stated the same truth, but 
each in a different way. Tolkappiar was empirical or scientific 
and factual in his exposition. The age of Tiruvalluvar was not one 
which would be satisfied with factual statements, however 
scientific they were. It was an age of philosophy and metaphsical 
research as was stated already. Tiruvalluvar had to analyse the 
empirical data supplied by Tolkappiar andj find out the 
metaphysical basis or the universal principles underlying them. 
The theory of beauty, explained the attraction, the physical and 
spiritual harmony between the couples. By a metaphysical and 
axiomatic approach, the poet-philosopher has introduced, for the 
first time, the law of aesthetics in human love. 


తా = 4 


— eee ہی‎ ஒல்‌ అనవా مو ہم‎ 
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உறுத்தல்‌” 
We pass on to the next word * உறுத்தல்‌” in the caption அணங்‌ 
குறுத்தல்‌. * அணங்குறுத்தல்‌” is a compound of two words அணங்கு 
and உறுத்தல்‌. அணங்கு we have examined just before, and உறுத்தல்‌, 
we shall examine now. உறுத்தல்‌ means causing an impression 
from the root உறு, contact, உறுத்து impress by contact. Here, 
உறுத்தல்‌ denotes an impression caused by sense contact or a visual 
impression. We have to recall that Tolkappiar used காண்ப” 
in this connection. Tiruvalluvar, if. he intended to follow this 
ancient author, a high authority, he would have used காணல்‌ or 
அறிதல்‌ perception or knowledge  which!the word, காண்ப, 
implies. The caption would then be, தகையணங்கு காணல்‌ or அறிதல்‌. 
He drops this காண்ப, காணல்‌ and அறிதல்‌ and deliberately uses - 
உறுத்தல்‌, It is, thus, certain, that this word உறுத்தல்‌ has not crept 
in accidentally, but the author has used it after mature thought, 
differing from the great Tolkappiar and rejecting the word, காண்ப, 
used by him which denotes a visual perception. According to 
Tiruvalluvar,. an  impression—not a . mere perception—is 
necessary for appreciating a beauty or for feeling the effect of 
harmony and unity. This takes us to the very core of aestheitc 
philosophy ' 


Visual perception provides a sensory: experience. It was 
Immanuel Kant, the great German philosopher, who distinguished - 
two kinds in this sensory experience, (1) sensory experience which 
provides raw materials for empirical knowledge and (2) the sensory 
experience which merely provides disinterested pleasure, a sensa- 
tion (an impression) which does not go to the depths of knowledge 
but merely an emotion or disturbing sensation. From the - 
former developed the psychological or the philosophical study of 
perception and from the latter originated the study of aesthetics. 
Every sensory experience is a vital process which varies in its 
activity, according to the intensity of the stimulus. There is an 
optimum intensity at which the best response or the best 
impression is obtained and a minimum below which no response 
is obtained even though there may be a vision. Impression 

„is the tangible effect in consciousness of neural stimulation caused 
by the perception. especially of aesthetic objects creating an 
emotion of pleasure. If the neural stimulation goes beyond an 
impression, it becomes the knowledge or idea of the intelléct, 
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obliterating the emotion. Kant drew a distinction between 
perception, which gives knowledge and that which affords 
aesthetic pleasure. T:ruvalluvar draws a further distinction 
between perception and impression. It is to emphasise, this 
distinction, he differed from Tolkappiar and rejected his word 
which denoted perception or knowledge or both, How careful 
Tiruvalluvar hes been ir. selecting a metaphysically accurate word 
to denote his concept of beauty and its effectl 


Tiruvalluvar not only transcended Tolkappiar but also antici- 
pated the modern thought on psychology. ‘It was the British 
empiricist Hume who pointed out this distinction. ' He stated,- 
“All the preceptions of the human mind resolve themselves into- 
two distinct kinds,: which I shall call impressions or ideas. The 
difference between these consists in the degrees of force and liveli- 
ness with which they strike upon the mind and make their way - 
into our thought or consciousness. Those perceptions which: enter 
with most force. and violence, we may name impressions, and 
under this nam2 I comprehend all our sensations, passions, and - 
emotions as they make their first appearance in the soul. By ideas 
I mean the faint images of these in thinking and reasoning.” 


The subtle distinction which Tiruvalluvar has made between 
knowledge, perception and impression is amazing. We have to 
approach every word of the author with greatest care and 
vigilance. We shall, now, try to understand the word, தகை, which 
yet remains in tke queer heading adopted by the author. 


“தகை: 


தகை from the root தகு, means that which is suitable. This is 
the primary meaning of the word. The use of this word, also 
indicates a further change introduced by the author. Tolkappiar 
decribed the couple as ‘ ஒத்த கிழவனும்‌ கிழத்தியும்‌. ? Tiruvalluvar has 
dropped this attribute of ஒத்த, or equal, altogether from the ` 
matters relating to sex. We have already seen the difference of 
opinion of modera investigators, whether the like associate with 
thelike or the opposites attract each other, and Tolkappiar's 
compromise of மிக்கோன்‌ ஆயினும்கடிவரை இன்றே. Probably, the 
same difference was felt during the time of Tiruvalluvar. 
We have already noted more than once, that the period of 
Tiruvalluvar was a period of rigorous thought and metaphysica] 
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investigation. The author, evidently, considered that ஒத்தல்‌ and 
மிக்கோன்‌ Jacked clarity and created confusion of thought. He 
dropped them altogether and changed over to தகை. Here we 
have, again, a deliberate omission and a purposeful addition ofa 
new thought of suitability in the place of equality. The new 
concept of beauty introduced by Tiruvalluvar, by itself, 
establishes harmony and unity in the couple who meet. The 
necessity fer an attribute to beauty, as suitable—தகை அணங்கு-- 
is not apparent, and it has to be sought for. 


The ideals of beauty, are not uniform but fluctuate from 
epoch to epoch and from individual to individual according to the 
tastes of each epoch and each individual. These ideals of beauty, 
cover the whole range of physical possibilities of human form. 
Beauty is not the attribute or quality ofany object which could 
be determined by empiricalstudy. Itisa value attached to an 
object by the human mind. It vacillates according to the status 
and capacity of the mind which observes and values it. 
Whichever physical form pleases anyone, it has in it, what is 
suitable to his mind, to his taste and to his moral and spiritual 
qualities. He finds, therefore, attraction in that form which ' 
creates a physical and spiritual harmony. That which is not 
suitable, is considered ugly and unattractive. That which is 
attractive, which unites and creates harmony, is only that which 
is suitable, physically, mentally and spiritually. At another place, 
the author makes this point clear when he says ‘ வளத்தக்காள்‌ 
வாழ்க்கைத்துணை” which means a life-comrade is one who is 
suitable to one’s own physical, mental and spiritual attainments. 
Parimelalagar considers one who is suitable to balance the family 
budget ““வருவாய்க்குத்‌ தக்க வாழ்க்கையுடையாள்‌ ” is the life's 
comrade. She may indeed bea comrade in domestic ecomomy 
but not for the life itself. Life does not consist in mere material 
prosperity. “வளம்‌ ? is not confined to material conditions or to 
the balancing of the budget. - It extends to physical, mental, and 
spiritual attainments, as well, which are found suitable. 


We have examined the words in the caption piecemeal. Let 
us gather all thé meanings together and comprehend them as a 
whole. ‘ தகையணங்குறுத்தல்‌ ” means “ the impression created by 
the suitable beauty”. Asarule, the headings adopted by the 
author for his chapters, convey the sum and substance of all that 
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is said under the chapter. This heading, when ripped open, 
revealed its metaphysical content or the rich philosophy of 
aesthetics of beauty, of impression, and of suitability enshrined 
therein. Whatever relates to metaphysics, is out of the ordinary, 
and is stared at asodd. Itisno wonder that it scares away 
many as unintelligible. The three words selected, cover the entire 
aesthetic activities of the mind in the sélection of a mate and 
reveal that the author was not a mere poet but a great original | 
thinker and a philosopher of no mean order. 


He had explored the meaning and reality underlying the 
primary and the most beneficial human urge which great thinkers 
had thought fit to battle with, as inimical to human uplift. He 
discovered init, a philosophic significance and a profound value 
for the spiritual progress of mankind. But he did not set them 
forth in reasoned arguments as a philosopher should do; nor did 
he begin with a definition of beauty. The poesy in him has 
vanquished his philosophy, taken it ‘captive and made it serve 
. its ends. Asa poet he creates beauty, leaves it to commune with 
us direct and enables us to preceive, for ourselves, the impression, - 
the beauty created and its essential aesthetic qualities. We shall 
therefore, go to his poems direct, understand them in their correct 
perspective and try to comprehend fully, the high ideals of beauty 
he has set forth even in the heading. At the end of this process, 
we shall be in a position to know, what exactly his philosophy of 
beauty is, far better than any seasoned arguments could 
convince us. It was Pater who remarked in the preface to The 
Renaissance’ the value of aesthetics “ has most often been in the 
suggestions and penetrating things said by the way”. In the 
profound suggestions of the poems ofa master poet, wegeta 
penetrating insight into the essential elements of the philosophy 
of beauty. | 


The chapter starts with the rapturous amazement at the 
sight of beauty. ‘ அணங்கு கொல்‌ ஆய்மயில்‌ கொல்லோ” begins the 
poem. 

அணிங்குகொல்‌ ஆய்மயில்‌ கொல்லோ கனங்குழை 

மாதர்கொல்‌ மர்லுமென்‌ நெஞ்சு! ° 
In this poem, an impression of the beauty seen, is sought to be 
created by poetic imagery. We came to the conclusion, that 
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அணங்கு means beauty. Beauty‘is an abstract idea. It can create 
no image or impression in the minds of the readers.' அணங்கு 
now comes here in the guise of personification. There is an 
amazement, that here isan incarnation of beauty in flesh and 
blood—மாதர்கொல்‌! All the attributes of beauty which pleases the 
onlooker and which he likes, are found in the form seen and he 

personifies it as beauty incarnate. 


அணங்கு isa word which had long gone out of use. It was 
dead and buried long ago. We dug upits grave and 'exhumed 
only its bones. It is, therefore, not capable of raising any image 
of beauty in our imagination. At the time of the author, it 
should have throbbed with life's vitality. The very mention of 
the word, would have switched on a life form, colour and grace to 
stand before the mind deftly illumined. Though this word has 
been lostto literature, yet the tradition and the commentaries 
had preserved the concept of divine beauty, an angel, ‘தெய்வமகள்‌’, 
as that which is denoted by the, word. We may, therefore, take it, 
that the beauty seen had something of divinity in it and created 
that impression 


° Ap rto نہ گلا‎ 


Obviously, மயில்‌, the peafowl, cannot be the beauty 
personified. Evidently, it was used here to denote the attributes 
of the beauty which impressed the observer. We have to analyse 
these words and find out their real import. To begin with, we 
may note that the மயில்‌ is not simple மயில்‌ but ஆய்மயில்‌, மயில்‌ 
means a peafowl which denotes both the male and the female 
of the species collectively. This word is used here in connection 
with a feminine beauty and should naturally relate to peahen. 
But we have to make sure of it before we proceed further. The 
word, ஆய்‌ should help us to determine, whether the மயில்‌ referred 
to here, is a peacock or a peahen. 


Julian S. Huxley who studied the sex habits of the great . 
grebes—swimming birds and divers of the northern regions of 
America and Europe—found the display and ornaments of the 
male, act on the emotional state of the female; “ they are—not 
using the words in a narrow and unpleasant sense—excitements, 
aphrodisiacs, serving to raise the female into a state of exaltation 
and emotion, when alone she will be ready to pair, but the 


56 


element of choice, does, in another form remain." " No deep 
study has yet been made of the sex habits of peacocks which 
make similar display of their ornaments, yet the truth about the 
sex behaviour of the great grebes, found out by the famous 
scientist, applies to all the genus and species of birds which are 
gifted with crests, plumes, and other ornaments of display, to 
cause sexual excitement. It is a natural law applicable to all 
such birds, and the peacock should rank first among them all, 
in the matter of display and ornaments. The proud peacock, 
strutting with pompous steps of affected dignity in courtship 
dance, exhibiting the long plumage of his lovely train, fanned 
out in gorgeous circle behind his head, held aloft, .displaying his 
plentiful ornaments of beauty spots—eyes-glittering in purple, 
blue, green and gold before his hen, is guided, undoubtedly, by the 
same impulse as the great grebes. He does not pounce upon and 
domineer over the hen as the males of the domestic fowls do. 
He courts the hen majestically in full ardour and courtesy and 
solicits her choice. Huxley considers that “it is impossible to 
doubt that mating may be, and in some species, is, guided by 
impulse, unanalysable fancies and individual prediliction.’” 
Whatever might be the basis or reason for making her choice for 
mating, the peahen did exercise her right of choice and she 
became ஆய்மயில்‌ in the poem of Tiruvalluvar. 


‘aur means search minutely (வினைத்தொகை,) The hen 
searches minutely the affected pomp of the suitor and decides 
upon her mate. -How well, has the poet observed the birds! What 
profound illumination we get from the tiny word ஆய்‌! 


Tradition ` allows, that Tiruvalluvar lived in .Mailapore 
“மயிலாப்பூர்‌” which means literally a place to which peapowls are 
attached மயில்‌, ஆப்பு, (யாப்பு) ஊர்‌. Evidently, the peafowls were 
found here in plenty and were so much attached to the place in 
remote antiquity, that it gave rise to a religious belief of the 
incarnation of the Supreme Goddess as a peacock, to whom a 
temple had also been dedicated here. Living amidst peafowls, 
the poet had observed their habits as carefully as a Huxley. 


4 


37. Quoted by Radhakamal Mukherjee in his ‘Horizon of Marriage’, 
page, 35. 


38. Ibid, 
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_ Both peacock and peahen are big, well built and graceful 
birds. But the domesticated hens kept in gardens and 
in the enclosures of the zoos, have lost their grace, their vivacity, 
briskness and gaiety. They look famished, cramped and 
crouched, asif under hunchback. The mellowed grace of the 
hens and their graceful movements, should be observed when 
they gambol in their natural habitat, the jungles. The hen and 
the cock, though both are graceful, differ widely in their 
appearance and their behaviour. The cock is gorgeous and rich 
in colour; but the hen is simple and graceful in subdued colours. 
The cock looks proud and vain; but the hen is modest and unas- 
suming. The cock looks virulent and impatient: the'hen is calm, 
meek and tender. When the cock grows exuberant, the hen is 
_firm and resolute. Sometimes, she turns away from the suitor 
with a sullen look of disdain, or a bitter look of scorn. The 
thought, that there would be no aggression or no conquest of 
her body before she makes her choice and gives her consent, 
evidently, emboldens the hen in this attitude. She is least erotic 
. in her appearance, behaviour. or expression. The peahen, thus, 
has in her, the expression of all the loveable attributes of 
feminine beauty of a highly cultured order. She is graceful and 
majestic, without being gaudy and vain. She is patient, unas- 
suming and modest without being servile. She is calm and 
sober, meek and tender. All these attributes blend harmoniously 
into an impression of feminine loveliness of a spiritual order, with 
a ray of divinity shining all through and provoke a rapturous 
amazement: * அணங்கு கொல்‌! ஆய்மயில்‌ கொல்லோ! மாதர்‌ கொல்‌!” The 
amazement is doubly great when all the mellowed grace of 
feminity shines forth more than the divinity and the addition of 
‘g’ in கெர்ல்லோ indicates this. This is the deep impression 
“உறுத்தல்‌” created by the beauty. The mind of the observer is 
greatly perturbed-—“wமாலும்‌ என்‌ நெஞ்சு”, 

“கொல்‌?” has been taken. to mean ‘doubt’ by all the great 
commentators. No doubt Tolkappiar defines its meaning as 
“கொல்லே ஐயம்‌” which justifies their interpretation. But we see 
in Sangam literature, this word has been used as an expletive 
and also to denote exclamation. These uses are not authorised 
by Tolkappiam. There has been a marked change in the 
language itself after Tolkappiar. ‘கொல்‌’, is one of those words 
which go to prove, that many centuries should have elapsed 

8 | : 
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between Tholkappiam and Sangam classics to bring about a 
marked change in a well settled language. Tiruvalluvar hás 
himself used this in many places to denote exclamation, (கற்ற 
தனுலாய பயனென்‌ கொல்‌ ! என்னாற்றுங்‌ கொல்லோ உலகு! etc.) and this 
is one among them 


We saw in the first lecture, that after the ancient culture 
lost its ground, a synthetic culture grew in its - place as a result 
of the admixture of the culture of the Aryans. It is this 
synthetic culture, more than the grammar, which gave support 
to this interpretation, that கொல்‌ here implied doubt. The Aryan 
mythology, born of prodigal fancy, captivated the imagination 
of the poets and tke masses. The mythological Devas did not 
tread upon this sinful earth; their eyelids did not close, and 
their flowers: did not fade away. The first meeting of the 
couple created a doubt, whether the maiden seen was a celestial or 

mortal. The Don Quixote of a lover undertakes a careful 
search, whether the lady's feet touched the ground or. her eye- 
lids closed or her flowers faded. These noble exertions, inspired 
many a poet into frenzied rhymes, to sing the glory of the 
doubt resolved. -Fortunately, Tiruvalluvar added to the divine 
beauty a peahen. This marks the abyss of degradation into 
which Tamil poesy and poetic ideals had fallen as a result of the 
synthesis. 


SUPPORT FROM KAMBAN 


It was stated in the introduction, that the pleasure produced 
by the impression of beauty, was not a sensual pleasure or 
a longing for 11--கண்டார்‌ மகிழ்செய்தல்‌ and not உண்டார்‌ மகிழ்செய்தல்‌. 

` “உணடார்கண்‌ அல்லது SEBS காமம்போல்‌ | 

கண்டார்‌ மகிழ்சேய்தல்‌' இன்று.” —1090 

[' காமம்‌ here denotes விருப்பம்‌ as in— காமக்கலன்‌ ٭‎ (605), காமுறுவர்‌, 
and காமுறுதல்‌, A liking and preference for the beauty seen, is 
indicated by this word.] The nature of this pleasure, has beeh 
so well explained by Kamban that it leaves no room to suspect 
even a trace of sensuality in the pleasure afforded by the 
beauty seen. He states | 


‘° டுவங்களி விழிக்கொரு விழவு மாயவர்‌ 
கண்களில்‌ காணவே களிப்பு ௩ல்கலால்‌,?'-—(மிதிலைக்காட்சி) . 
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The beauty was a feast for the eyes. The very perdeption gave 
an unbalanced pleasure. He goes even beyond this when he says! 


* 


* சொல்லுந்‌ தன்மைத்‌ தன்றால்‌ குன்றும்‌ சுவருந்திண்‌ 
கல்லும்‌ புல்லுங்‌ கண்டுரு கப்பெண்‌ கனிநின்றாள்‌,”!--(மிதிலைக்காட்சி) 


She stood there. Itis not possible to describe in words the 
effect of her beauty. Her beauty softens the hill, mellows the 
wall and the hard stone and melts the grass. This description 
may not altogether be rejected as a hyperbole to which the poet 
` has often a tendency to fly to. This embodies the element of 
a profound truth about the spiritual effect of beauty. We saw 
that beauty is the reflection of the inner soul. It.spreads a hallo 
of sunshine and affects the objects on which its rays fall, whether 
animate or inanimate. Its effect is proportionate to the potency 
of the spirit which emits the rays. This is the nature of aesthetic 
pleasure as contemplated by Plato, Kant and others. It is not 
possible for all to comprehend what the exact nature of this 
disinterested pleasure is, even though great thinkers and 
philosophers have. praised it. Tiruvalluvar has left it rather 
vague by a mere statement of ‘ கண்டார்‌ மகிழ்‌ செய்தல்‌,” The nature 
of this pleasure is rather elusive and ineffable. Kamban, however, 
tries to bring it within our grasp and furnishes a metaphor 


பொன்னின்‌ சோதி, போதினில்‌ நாற்றம்‌, பொலிவேபோல்‌ 
தென்உண்‌ தேனிற்‌ நீஞ்சுவை, செஞ்சொற்‌ கவியின்பம்‌.”' 
(மிதிலைக்காட்சி) 


Beauty radiates like shining gold, spreads around like the: 
fragrance of a flower, pleases like its form, tastes like honey and 
to sum up, beauty is the personification of the pleasure of a poem 
of harmonious rythmic words. It was ‘Hegel who considered 
poetry as the most spiritual of all arts as depending least of all on 
any sensuous impression or extension in space and time and 
working completely within the imagination. The observation of 
wordsworth in his preface to the lyrical ballads, apply most true: 
He observed, ‘‘ The end of poetry is to produce excitement in 
co-existence with an overbalance of pleasure.” It is exactly what 
the impression of beauty created here. It produced an excite- 
ment, a rapturous amazement, co-existing and leaving an 
overbalance of pleasure. This is the high ideal of beauty as 
conceived by Tiruvalluvar, and exemplified by Kamban. 
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There is yet another couplet in this chapter which confirms, 
that which Tiruval'uvar wanted to convey, was not erotic beauty 
but a beauty definitely beyond sensuality, a beauty of a high 
order as explained above. 


‘Bras களிற்றின்மேற்‌ கட்படாம்‌ மாதர்‌ 
படாஅ முலைமேற்‌ றுகில்‌, ’? —1087 


The divinely gracious bosoms, biologically conspicuous, provoking 
sex feelings, have lost their sex value or even aesthetic value, for 
Tiruvalluvar. The poet draws the garment over them and 
conceals their very existence from our view. He compares the 
garment tc the blinders put on the face of the elephant. Blinder 
is a screen tied to, and suspended from, the head to cover the 
eyes, to hinder the untamed elephant from seeing the objects 
outside the path reserved or vacated for it. This aids the 
elephant to go along the right path guided by the mahout or the 
trainer. The right path indicated for the bosom is the path of 
love and wedlock. It is not seen outside it by anyone. The 
conspicuous bosom, the seat of erotic thoughts, is not, thus, seen 
by any obseryer from outside and does not serve to tempt or 
raise erotic thoughts in the observer. (படா, here, is used in the 
‘same sense as in கட்படாம்‌, படாம்‌—that which hides, கட்படாம்‌— 
that which hides the eye. Here the apparel is that which hides 
the bosom.) l 


The mode of wearing the apparel, referred to here, is the 
Tamilian mode of wearing the garments by their women. This 
has, obviously, come down as a national mode of wearing the 
garment by their wcmen from the time of Tiruvalluvar, or even 
from a period far anterior to that. The long garment used as 
woman’s costume, is drawn over the bosom in artistic folds and 
. collected over one of the shoulders from a side of the waist. The 

long tapering folds fill up every depression, delude the eyes and 
. offer them the sight of a plane surface, obliterating even the 
aesthetic contour of erotic beauty, which other modes of dress 
seek to enhance. The mode of dress adopted by Tamilian women 
has been held to be the most elegant, artistic and ethically 
aesthetic among the numerous and varied modes of dress adopted 
. by women all over the world. By referring to this mode of dress- 
here, the poet, evidently, upholds its ethical value and recom- 
mends it to his age and to posterity 


éi 
À COMPARISON 


Let us not forget, that this relates to the first meeting of the 
couple and let us compare Tiruvalluvar with another great poet 
who had handled a similar meeting. This will enable us to 
comprehend fully the principles which guided Tiruvalluvar in 
depicting the meeting in the manner he has done. 


King Dhushyantha meets Shakuntala for the first time in the 
hermitage. She is seen here with her companions watering the 
plants. We may note how the great poet-dramatist Kalidasa 
handles the first meeting 


The king hides himself in a snug retreat wherefrom he could 
see Shakuntala unreserved. He is gazing at her when the follow- 
ing incident’ and conversation take place : 


Shakuntala: Friend Anasuya, Priyamvadha has fastened my 
bark garment too tightly. Pray just loosen it. 


Anasuya : Very well. (Does so) 


Priyamvadha: (Smiling) Don’t blame me Blame your youth 
which has made your breasts swell 


King: "What she says is quite true. (There is then a long 

n poetic admiration by the king of the twofold orbs 
distended; but this is not found in some of the 
recensions and we shall confine to that found in 
common among all recensions.) 


“ How lovely the lotus looks," exclaims the king, ‘though 
moss besmeared!" 


Let us stop here and leave the rest of the admiration to His 
: Majesty himself and try to appreciate the thought. The loosen- 
ing of ihe knot of the garment which lay over the bosom of a 
meek artless girl, and His Majesty stealing a glance over the 
distended orbs, seem rather crude and betoken a base morality. 
His Exalted Majesty looks most exalted in his vulgar sensua- 
lity. Any one with a sense of decency or the vestige of a claim 
to the rudiments of culture will not gaze at or even steal a glance 
at the parts of a woman when she is dressing or adjusting her 
apparel. It is the bosom, :the erotic symbol, that created a 
turbulent craving for the sex union and not love. When the 
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bosom went out of sight, the woman also went out of the mind 
of His Majesty, whatever might be the ingenious reason invented 
by the dramatist 


Far different is the treatrent by Tiruvalluvar. He draws a 
veil over the very organ which Kalidasa exposed to the view and 
closes the room for erotic thoughts. Two master minds, we find 
here, one delineating erotic beauty and erotic thoughts and the 
other their opposites. This comparison has enabled ns to come to 
a definite conclusion that the pleasure, which the impression of 
beauty created in the poems of Tiruvalluvar, was. far removed 
from sensuality and related to a high moral and spiritual order. 


ETHICAL IDEAL AND ITS EFFECTS 


The inner qualities of the woman’s heart, result in the charm 
and grace which constitute the main elements of beauty and the 
attraction—not the sex organs, not even the apparel, decoration 
or ornaments. ‘Al எவனோ, ஏதில தந்து?” (1089) The animation 
and alertness, like those of a fawn, modesty and resoluteness in 
her look (similar to those of a peacock evidently) bestow an 
aesthetic touch to the feminine grace “ பிக ஏர்மடநோக்கும்‌ நாணும்‌” 
(1089) The radiance of her facial expression, pulls down his iron 
wil and makes him exclaim, ‘ ஒண்ணுதற்கோஓ உடைந்தேன்‌ ! *: 
(1088) The masculine supremacy with its monstrous force of 
destruction, misery and mutilation . .sண்ணாரும்‌ உட்கும்‌ என்‌ பீடு? 
(1088) feels the delicate touch of feminine tenderness and 
crumbles down. His mind becomes plastic. Her resolute look 
seems as if to search his very being (ஆய்மயில்‌) and makes him 
shiver “நடுங்கு அஞர்‌ ’—(1086) as the peacock shivers before the 
hen, even when he dances for her ‘choice. He feels his spirit. 
His body and its feeling are nowhere. Her looks had separated 
them. ‘ கூற்றமோ கண்ணோ ۱۰ (1085) கூற்றம்‌ is that which divides 
_the soul from the body. (கூறுசெய்வது கூற்றம்‌.) In the place of 
.this scientific word and its simple personification, the Aryan 
mythology hes furnisted the demonic image of pitch dark Yama, 
riding in his still darker buffalo, armed with a fierce trident, (g1) 
which pierces the body and separates the soul. .He ties up the 
suffering soul with a tcugh rope ‘ure’ and carries it away to hell 
or to Heaven. This imagery had greatly infulenced the poets 
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and the commentators who came under the synthetic ‘culture, to 


read into the innocent tender look of the fawn, the torture of 
the Yama : = 


It is by the significant expression of the eyes, the couple feel 
their spiritual level or the level of their consciousness which suits 
each other. The poet had devoted five out of the ten couplets 
in this chapter to. the expression of the eye. This is what is 
referred to by Tolkappiar in his stanza: 


நாட்ட மிரண்டு மறிவுடம்‌ படுத்தற்குக்‌ . 
கூட்டி யுரைக்குங்‌ குறிப்புரை யாகும்‌.” 
i x (தொல்‌: களவு--6,) 

“ அறிவுடம்படுத்தற்கு'” . has been interpreted as meaning the 
consent for the sex union. அறிவு means knowledgei it can 
never mean கூட்டம்‌, புணர்ச்சி or நுகர்வு, This stanza of Tolkap- 
piar means that the expression of the eyes, when properly 
understood, will speak out the at-one-ment of their conscience 
அறிவு or their spirit. The response and the mutual love starts 
after the at-one-ment of their conscience is established, and the 
suitability is realised by each other and. not before that. This is 
dealt with in the next chapter “குறிப்பறிதல்‌?” by the poet 


It is but natural that, having come under the synthetic 
culture and changed over to the 'Aryan system of marriage, it 
would have been impossible for the commentators—as it is for 
most of us even today—to conceive of any room for any know- 
ledge or conscience to intervene in the case of a lady who has 
been made his property by others, except unquestioning 
submission to the approach of her husband or a ready eagerness for 
the momentary physical contact. But the texts of Tolkappiam 
and Tirukkural related to a system of marriage, wherein love and 
courtship reigned supreme, ‘the intricacies of which the 
commentators had no means of knowing. 


The at-one-ment of the consciousness of the couple spoken 


to by Tolkappiar, is exactly followed up by Tiruvalluvar in 
his own poetic and metaphysical way when he says 


പ ६ கண்டார்‌ உயிருண்ணுந்‌ தோற்றத்தாற்‌ Qu pos : 
பேதைக்கு அமர்த்தன கண்‌ 


By devouring the soul of the observer, by the-very appearance 
கண்டார்‌ உயிருண்ணும்‌ தோற்றத்தால்‌, the suitable feminity of the 
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simple artless maid, பெண்தகைப்‌ பேதை manifests a calm loveable 
repose in her eyes. [அமர்த்தன :--அமர்த்தல்‌--மேவல்‌ (தொல்‌. 2-868.) 
நம்பும்‌, மேவும்‌ நசையாகும்மே--தொல்‌ :--சொல்‌ 329, ௩சை--வீருப்பம்‌,-- 
lovable,—அமர்ந்து-—அமைதியுற்று, அமர்க்து--பொருந்தி, குறள்‌ 84, 92, 93.] 
Let us note, that suitable feminity, பெண்தகை, is revealed by the 
eyes by its capacity to devour the soul by the very appearance. 
(உயிர்‌ உண்ணுந்‌ தோற்றத்தால்‌ பெண்தகைப்‌ பேதை--தோற்றத்தால்‌--கருவிப்‌ 
பொருள்‌.] The expression of the eye reveals the level of their 
conscience or their soul and their suitability for each other. 
This contact between the souls in the matter of selection of a 
partner, is confirmed by Count Hermann Keyserling and his | 
observations are :—'' How can I, in a practical manner, recognise 
the person who best suits me for the marrisge? " is to put the 
question the wrong way. There is no help for the blind, that 
isto say, for those lacking instinct. But whoever is conscious 

f his own soul, will readily recognise the person who best 
suited to him, just as a man with eyes sees the landscape in front 
of him, for the contact between the souls is just as direct as that 
experienced in the material world.” ४ 


The count however continues his observation and explains 
further: “As a result of the researches of Alfred Adler, it has 
become evident that each individual's life develops in accordance 
with a mental guiding image. This image anticipates the line of 
life and the possible course of destiny. Itis a reality just like 
any other but situated on a special plane; on this plane it is both 
self-evident and directly apprehensible to others as in nature all 
planes of existence react directly on one another; that is, spirit on 
spirit, soul on soul, guiding principle on guiding principle, just as 
one body reacts on another-in fact much as directrixes describe 
the possible character of algebraic formulae." ® 


The count further extends his full support to the views of 
Tiruvalluvar on love in the following words: “As an ethical being, 
man is naturally superior to sentiment or passion and he is truer 
to his nature when he rejects these at the proper time than when 
he weakly gives way to their demands. Proper conduct, even if 
it entails the conquest of self will, at all events, brings a higher 


39, ‘The Proper choice of Partners’ by Count Hermann Keyserling in 
the Book of Marriages, pege.281 


40, Ibic page 283, 
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form of happiness than can be won by letting oneself go. Thus, 
the sirict rules regarding the choice of partners, are no more 
cruel than any spiritual rules. Man can obtain freedom - seeing 
that he is essentially a spiritual being - only by sublimating 
sentiment and passion, so that they become his spiritual 
expression." " These significant observations serve almost as 
an introduction to Kamathupp.i wzose sole theme is the sublima- 
tion of sentiment and passion. 


THE CONTRIBUTION.OF TIRUVALLUVAR 

This lecture on aesthetics of love, will not be complete without 
a short survey on development of aesthetics. Aesthetics is 
a young science which has not yet settled down but much dis- 
puted. It was born in the middle of the eighteenth century. 
The west was all along concerned mostly with the aésthetics of 
art. ''The creation of the beautiful, the aesthetic experience of 
men engaged in appreciating beautiful things, the aesthetic 
judgements of critics, are the materials upon' which the philoso- 
pher of aesthetics works" in the west. Among the ancient 
Greeks, Socrates equated beauty with goodness. Plato .conside- 
red absolute beauty as super sensory and spiritual, though in his 
Symposium he recognised beauty as a guiding principle in human 
love. Aristotle considered that emotion created by beauty, was 
disinterested. 


. Professor Max Muller observed, “ the idea of the beautiful 
in nature, did not exist in the Hindu mind. (By Hindu, he means 
the Aryan.) They describe what they saw, they praise certain 
features; (probably as Kalidasa did in the piece we just before 
examined, they compare them with other features in Nature 
but the beautiful as such, did not exist for them.'"", A greater 
scholar of Sanskrit and a more discerning and sympathetic critic, 
cannot be thought of than Max Muller. His observations 
contain the essence of the truth. No doubt Upanishad philosophy 


41. The book of marriages, by C. H, Keyserling. page 303. 
42. Theory of Beauty by Harold Osborne, page 7. 


43. Sir George Stanley Endowment lectures, Madras University, 1958-'59 
by Sri K.S. Ramaswamy Sastri, Published by the author, ‘Indian 
Dances as a spiritual art.' —page 2, 
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considers the ultimate Reality as absolute beauty. It cannot 
be described in words but can only be realised. Upanishad 
describes God as ‘Shantam Sivam Sundaram’ the beautiful. But 
what Max Muller was concerned, was the beauty in nature, 
which coud be comprehended by the senses and described in 
words; not the one which could not be seen or described of which 
he should dave been perfectly aware. We may indeed be sure, 
that the indefatigable scholar who translated and popularised most 
of the impcrtant Sanskrit works, had known Tiruvalluvar’s concept 
of beauty, in human form and human love in their high ethical 
and spiritual aspects, he would certainly have paid a glowing 
tribute to the sage of Mailapore. 


Regarding the beauty of the ultimate being, we may 
however take note of the observations of Harold Osborne. He 
observes: ` We have today the metaphysicians of aesthetics, 
balatant or furtive who pontificate about the status of Beauty 
in the ultimate of being, but do not deign to further our 
understanding of this concrete beauty and ugliness, which engage 
our interest in the terrestrial world on which we live. It is as 
though they would prove to us that unicorns are divine, but were 
unable to instruct us about the habits and distribution of unicorns 
and left us unable to recognise a unicorn when we meet it in our 
dreams." “ ` 


Tiruvalluvar stands unique among those who had taken up 
the investigation of beauty. He has applied the principles of 
aesthetics to human love as none of them has done except plato. 
He has contributed to a valuable extension of our understanding 
of beauty in the human form, vanquishing its erotic value. He 
has elucidated the metaphysical principles of beauty in its - 
attraction and its ethical and spiritual value in human love. 
That, as early as the dawn of the Christian era, the poet— 
philosopher attained the height of modern philosophic thought 
in aesthetics, and brought it to the realm of sex love in meeting 
the other half, is indeed marvellous | 


SI HE 


44 ‘Theory of Beauty’ by Harold Osborne, page 2, 


LECTURE ۱ 


ETHICAL AND SPIRITUAL ELEMENTS IN KAMATHUPPAL 


BEAUTY AS ETHICAL AND SPIRITUAL BASIS 


The psychological principles underlying the attraction of a 
visible form of human beauty and grace, were examined in the 
previous lecture. Beauty in human form, is generally considered 
as a snare; but it was not so as portrayed by Tiruvalluvar. In 
his poems, beauty did not flatter or incite the sex impulse, on 
the other hand it relieved the mind of the tyranny of the sex. 
It afforded something other than sex pleasure for the contempla- 
tion of the mind. It bestowed dignity and importance to woman- 
hood, quite apart from its erotic value. It placed the mind ona 
moral and spiritual relation with the beauty seen. The lover 
recognised in the beauty a moral and spiritual ideal which appeals 
to him most, of which he was hitherto unconscious. He now 
knows himself and knows his other half. 


Tiruvalluvar's concept of beauty itself is, thus, based on an 
ethical and spiritual basis. Kant held “that sensitiveness to 
sublimity and natural beauty implies a strong susceptibility to 
moral ideas’. In natural beauty, human form ranks foremost. 


| . It is the most beautiful of God's creation and it has the greatest 


potentialities of expression of the various aspects of beauty. No 
other object in nature has such powers of expression and appeal 
as the human form. Human beauty has been an eternal source 
of inspiration for poets, painters and sculptors for their creations 
all through the ages. According to Plotinus, the mind could 
never behold the beautiful had it not become beautiful in itself. 
The mind becoming beautiful is itself a symptom of highly 
developed morality and culture. Plato in the early books of his 
Republic propounded a theory ''that beauty apart from any 
conscious allegory or definite moral, is by some secret affinity 
the nursing mother of truth and goodness so that man ascends 
‘from rung to rung of visible perfection, till he reaches the climax 
of beautiful vision and rests at peace with himself and with 
his neighbours, because ofa clear eyed harmony with the 


45. Theory of Beauty, by Carrit. p. 49 . 
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universe ”.“ This is exactly what the poet-philosopher, Tiru- 
valluvar, aims to achieve by introducing the principles of 
aesthetics in the realm of sex. When we examined the aims of 
life in the first lecture, we found that harmony with the universe 
and promoting the happiness of the humanity at large, were 
the formost aims oi the ancient culture, towards which the sex 
and social habits were graded. Starting with sex life on the 


‘concept of beauty, the ancient culture rises from rung to rung 


of visible perfection till it attains peace and harmony with the ` 
universe. What the Greek philosopher felt and put forth as a 
theory, we find proved, illustrated and demonstrated as a safe 


- and sure way of life to lead the mind quickly to universal har- 


mony and peace. 


‘SIMILAR IDEAS IN GOETHE AND DANTE 


A notable advance in the moral and spiritual realm -is the 


influence of the ‘eternal feminine’ in correcting and sobering 


down the masculine ego and its aggressiveness. We saw this 
in the couplet ۰ ஒணணுதற்‌ கோடி உடைந்ததே ஞாட்பினுள்‌ நண்ணாரும்‌ 
உட்கும்‌ என்‌ பீடு! (1088). The significance of womanhood in bringing 


. about this transformation in man, has been well brought out by 
: Goethe in his Faust, The mystical setting in which this is 


depicted by Goethe, has been well interpreted by Alphonse 
Maeder in the following terms: “After the. Arcadian idyll with 
Helen a profound transformation of character (soul) manifests 
itself in him. Faust renounces mere enjoyment; the man :of 
action awakes. Ina moment of inspiration, he visualises his 


- task, to which he passionately devotes himself (the building up 
- of the empire). The restlessly seeking active man, becomes 


quiet- contemplative on beholding Mater Gloriosa”, the 
embodiment of the-eternal feminine. Though this change comes 
about late in the life of Faust under mystic circumstances, yet 
it is shown by the-author as one due to the influence of the 
feminine. Tiruvalluvar starts the sex life with a.transformation 
in a real though ideal life even in the beginning as the basis for a 
{ 
46. Theory of beauty, by Carri, p. 47. 


47. Marriage end Self development of Alphonse Maeder, -Book of 
Marriages, edited by C. H. Keyserling, pp. 455, 456. 
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virtuous life which awaits the couple. It is apparent that Goéthe 
and Tiruvalluvar felt that this transformation is possible only 
through the influence of the feminine. In the glow ‘of the 
feminine virtue from. the brow of the beloved, the masculine 
monstrosity crumbles down. ' ஒண்நுதற்‌ Sarg உடைந்ததே ۲۲ The 
mind and soul become plastic to receive the devine imprint of love 


That the lover shivered - felt. நடுங்கு அஒர்‌—and exclaimed 


** கொடும்புருவம்‌ கோடா மறைப்பின்‌ BOIS GDI 
செய்யல்‌ மன்‌இவள்‌ கண்‌! ” —1086 


‘shows that. he could not stand the piercing glance of his beloved 


and trembled. This is yet another sign of moral and spiritual 
level of the lovers. No erotic impulse shows its head here. The 
liberation of the mind from the sex impulse which ordinarily 
human beauty invokes, is a sure sign of the spiritual and moral 
elevation of the couple. Dante could not stand the’ sight of his 
beloved Beatrice and feels as though she was judging him. In 
his Paradiso, he records his experience which is ‘almost similar 
to that expressed by Tiruvalluvar 


He States $e ce S 
"Now my spirit ۰ Es ھی"‎ 2 
Felt, though she was not fully manifest 
Such secret virtue from her person’ flowed. ” 


Let us note here that it is the spirit which feels'as in Tiruvalluvar 


and not the senses. Dante further confesses the effect -which 


this sight produced on him. 


“ Flows not through my frame 
One drop of blood that trembles not. 
* * Ey eoí* 225.2000 
The lady whom beneath a drapery of flowers 
Angelic I late discerned, with regal air and look 
Wherefrom disdain was pictured still, proceeding thus, 
Like one her bitter taunt retain, l 
Yes, I am Beatrice. Regard me well. "^ 


48, Translation by Wright. Quoted by. Dean Church. in his Essay 
. on Dante. ۱ : ; 
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These words of the Great Italian, interpret for us the நடுங்கு 
அஞர்‌ of Tiruvalluvar to mean “ Flows not through my frame one 
drop of blood that trembles not". We now, get a vivification and 
clarity of the image which Tiruvalluvar sought to convey by his ~ 
couplet all too brief. No doubt, the feelings which Dante gives 
vent to relate to love recollected but the experience described by 
Dante is the same as that felt directly at the sight of a living form 
which Tiruvalluvar presents. 


We saw in the second lecture that Kalidasa started with a 
vulgar sensuality. This is still worse with Goethe. He portrays 
utter moral degradation of Faust with the devil (Mephistopheles) 
as his servant but makes him attain a moral and spiritual eleva- 
tion towards the end in a mystical setting. These expressions 
of the master minds were evidently due to their environments, 
traditions which they inherited and the conditions of the society 
in which they lived. The sex culture in the Tamil land was of 
‘ a very high order even from the time of Tolkappiar as was 
explained previously. Itis no wonder, therefore, that we find 
in Tiruvalluvar a rare blend of the divine and mundane love of 
a very high order, in terrestrial colours and not under any 
mystical or allegorical vision. 


Though the situation in which Dante saw Beatrice and that 
in which Faust sav Mater Gloriosa are far different from that 
in which the lover meets his partner in Kamathuppal, yet the 
truth about the sobering down and the trembling of the masculine 
under the influence of the feminine, holds true for all ages and 
all countries. That the thoughts of Tiruvalluvar on this vital 
aspect of sex life are almost similar to those of the two master 
poets of the West, betokens his universality and his firm grasp of 
the psychology of sex. 


THE MERGING OF THE SPIRIT AND THE FLESH 


The beauty and love which Tiruvalluvar presents are not of 
supersensual types. They have their roots firm in the earth but 
shoot their branches far into Heaven. Let us watch how Tiru- 
valluvar blends into a harmonious whole, the flesh and the spirit 
which are generally considered to be opposed to each other. 


A 
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. He achieves this peculiar blending through his concept of 


. beauty. Beauty, we saw, had an inherent power to elevate the 
, mind and the soul. „We cannot, however, be oblivious to the 


fact the beauty in human form has the tendency to debase the 
mind and drag it into sensuality. Beauty has thus latent 
potentialities for both good and evil. Tiruvalluvar uses its very 
potency for good, to banish its evil, to reduce sensuality to the 
lowest and to transmute the sex impulse into a spiritual one. 
To comprehend these functions of beauty, it becomes necsssary to 
know something of the psychology of the appreciation of beauty. 


Spencer observes, “so long as there exist strong cravings 
arising from bodily wants and  unsatisfed lower instinct, 
consciousness is not allowed to dwell on those states that accom- 
pany the actions of the higher faculties (aesthetics) the cravings 
continually exclude”. Tiruvalluvar found that the obverse 
of this psychological truth is also true i. e., that so long as the 
higher faculties are developed, consciousness will not be allowed 
to dwell cn the lower cravings arising from bodily wants and 
unsatisfied lower instincts whether of sex or of any other 
kind, the higher faculties continually exclude. He presents 
& beauty in flesh and blood in the appreciation of which the 
higher faculties of the lover exclude erotic thoughts and find a 
moral and spiritual relationship. These faculties attain a 
Spiritual height in which a thing of beauty becomes a joy for 
ever and not merely for the time the sex urge holds its sway. 
We shall now follow the text with these principles in view. 


Those to whom beauty. means most, do, in fact, desire it, 
There is mutual attraction between the couple and there is 
mutual reciprocity. The sex love begins tempered by the 
higher faculties of the couple. The refinement of the soul and 
morality of the lover as revealed in his appreciation of the beauty 
of his beloved, already noticed, has had a restraining effect on 
the erotic impulse. The poet describes it thus: 


* கண்களவு கொள்ளும்‌ சிறுநோக்கம்‌ காமத்தில்‌ 
செம்பரகம்‌ அன்று; பெரிது,” —1902 


` “The furtive glances that gleam bright one instant, are more than 


half the delight which the sex union may bring," feels the lover. 


49. The principles of Psychology, by Professor Langfield, Vol. II. p. 47. 
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Let us not forget that this is the first meeting of the couple. The 
intensity cf the sex urge has been considerably reduced even at 
the first meeting. The delight in the expected sex gratification 
has been reduced to less than a half of the whole delight. The 
pleasure experiencel at the aesthetic expression of the furtive 
glance, predominates, envelops and reduces the sex pleasure 
to asuborcinate position. The author makes a clear distinction 
between the pleasure of aesthetic expression and the pleasure of 
sex gratification, weighs them both and gives a verdict that they 
are not even just half and half, but the aesthetic pleasure is more 
than half of the total. There is no obscuring of either the 
aesthetics or the erotics. Each is given its due order, rank and 
weight in the scheme of sex life. Nor is there a capricious 
estimate of their importance. The influence exerted by them is 
coolly and critically examined and weighed by the author and. 
allowed to blend together to evoke love in the hearts of both the 
partners. This is the happy blending with which the author 
starts his theme of love ۱ 


BEAUTY OF MOVEMENTS 


This new technique of love brings about.a delicate consi- 
deration of the mental feelings and enlightened tastes. We soon 
* find his aesthetic taste ascending another step, 


** அசையியற்கு உண்டாண்டோர்‌ ஏஎர்யான்‌ நோக்கப்‌ 
பசையினள்‌ பைய mob." ௮1908 


In the rhythm and harmony of.her graceful movements shines a 
beauty of exalted culture and there is a matchless grace in her: 
soft smile 


The appreciation of beauty has now attained a higher stage; 
From the appreciation of form and its profound expression, it has 
ascended to the beauty of movements. ஏர்‌ in this couplet means 
beauty. மணக்குடவர்‌ and பரிதி interpret it as beauty. மணக்குடவர்‌ 
adds a further note indicating exalted beauty. “ ஏர்‌-அழகு, தன்‌ 
வடி.வினுள்‌ மிக்க. குணம்‌”. Parimelalagar (பரிமேலழகர்‌) converts it 
into an ஆகு பெயர்‌ to mean a good augury. This conversion does 
not. appear 1௦ be authorised by ancient usage. In many a 
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passage in Sangam classics, gi is used to denote beauty.” To 
understand tbe full significance of the couplet, we have to deter- 
mine the nature of the beauty indicated by the word.gi and also 
fix the exact connotation of the term. 


அசையியல்‌ means the state of riatural motion or movement. 
This, obviously, does not relate to the motion of any particular 
limb or part of the body. It comprises all the movements peculiar 
to a human body, the gait, the movement of the hands, eyes, lips 
and other limbs in the routine of the daily life. There is grace, 
rythm and harmony in all these natural movements. These 
movements, individually and in combination, produce an aesthetic 
impression of beauty.. To understand this reference to the beauty 
of movements, we have to understand the culture which made 
these movements possible in the daily life of the people and the 
habit of the mind which appreciates them and feels the effect. 


This is not a new concept of beauty of motion introduced by 
Tiruvalluvar. The love of the beauty of the movements is as old 
as the Tamil culture itself. ‘We find here the echo of the 
racial quality which delighted in the beauty of movements and 
perfected the art of pure rhythmic motions in dancing, which 


commands the.admiration of the world to-day. This dance 


which is peculiar to Tamil land is called -சக்கம்‌, Chokkam, in 
Tamil which literally means beauty—beauty which entrances from 
the root சொக்கு to entrance or to forget oneself. (c.f. சொக்குதல்‌, 
சொக்குப்பொடி, சொக்கிப்போதல்‌.) The Sanskrit word Nrit or Nritta 
has a far different meaning. It does not convey the meaning of 
beauty atall Nritta means dancing, acting, gesticulations, from 
the root Nrit--to dance (Monier Williams). Chokkam is not an 
expressional dance whose movements express an idea or thought 

in the mind or an object by signs called Abinaya or மெய்ப்பாடு. 
It is a pure dance of aesthetic movements, அசையியல்‌ of the limbs. 
and body wherein the danseuse floats in a maze of rythmic 
movements of beauty, whose well trained feet, hands, face, eyes 
and every part of thé body move * confusedly regular ' as. Homer 

puts it. 


50. புறம்‌, 389, அகம்‌. 8, 26, 42, 144, 148, 155, 208, 237, 253, 256, 267, 282, 319, 
344, 383. நற்றிணை, 77, 79, 167, 258, 267. மது, sr. 707, பட்டி; 294. and 
also in கலித்தொகை and பரிபாடல்‌, ह "१ پچ‎ E 
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This form of dance was developed, perfected and continued 
from hoary antiquity by a class of professional dancers called 
விறலியர்‌ and ministrels called பாணர்‌ who resembled the bards of 
ancient Greece. This dance is now called Bharata Nattiyam. 


Chapters I to IV of the Natttya Sastra of Bharata Muni 
will themselves prove that it was not invented by Bharata Muni, 
Bharata Mani himself confesses in sloka 18 of chapter IV that the 
Angaharas which constitute Chokkam, were taught to him by Tandu 
and he has recorded them as they were taught to him. As it was an 
exotic art it did not take rootin the land where the great Muni 
transplanted it but it still flourishes in its indigenous soil, the 
Tamil land, in allits glory. The Rishies who witnessed this new 
dance of pure movements for the first time, were bewildered and 
pestered the Muni with questions as to the reason for this dance 
which conveys no meaning at all. Bharata Muni explained to 
them that it was beauty (slokas 266 and 267 of Chapter IV) 
Its very name in Tamil is சொக்கம்‌, beauty. This Chokkam or 
pure dance of movements, is the crown of அசையியல்‌. If we 
could understand the nature and effect of சொக்கம்‌ of அசையியல்‌ 
we will be able to appreciate the ஏர்‌ of அசையியல்‌ of Tiruvalluvar. 


Chokkam is different from the expressional dance or the 
dance of atinaya or மெய்ப்பாடு, which imitates the dumb man who 
can express his thoughts only by signs of his limbs. These signs 
are, of coürse, unified, perfected and made beautiful in the 
expressional dance. Erotics predominate in these expressional 
dances. 


In Chokkam, there are no such thoughts or intentions to be 
expressed. The limbs and body move high and low, firm and. 
tender, erect and oblique, in curves aud angles, in circles and 
semi circles all in perfect geometrical shapes and symmetrical 
grace, with profound rythm and harmony pervading and 
penetrating all through. These rythmic movements themselves 
constitute beauty. This is called a spiritual dance and has 
a spiritual effect. 


The poet pours out his soul in pen and ink. The beauty 
created by him stands aloof from him. The dancer pours out her 
soul in her limbs and their movements. The creator, the beauty 
created and the medium of creation all combine into one, In the 
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ecstacy of the rythmic movements, the distinction between the 
body and -the soul vanishes. The body is forgotten and its 
movements become the vehicle for the expression of the soul. 
This ecstasy has a contagious effect, finds an aesthetic response 
in the observer and touches his soul. Thus the, beauty of 
movements has a spiritual effect on the dancer as well as the 


_ observer and belongs to a spiritual order. This is the spiritual 


effect of beauty of அசையியல்‌ in general where there is no 
thought or idea to be expressed whether in the daily routine of. 
life, work or play but it is commensurate with the nature of the 
அசையியல்‌ for the effect it produces. 


In the appreciation of form and expression of தகை அணங்கு 
there was room for erotics hidden beneath the aesthetic glow and 
it did enter in the end though it was given only a subordinate 
position, Now in the அசையியல்‌, the beauty of the movements, 
is the expression of the inner rythm and harmony of her soul 
which creates a pure activity of the spiritin the observer. It is 
by practice and perfection of our aesthetic faculties we appreciate 
beauty especially the beauty of rythmic motions. That the lover 
in Kamathuppal, did appreciate this kind of beauty is a sure 
indication of the fact that higher faculties of the soul were at 
work reducing still further the base instincts. - 


Having understood the spiritual effect of rythmic motions, 
we may now be able to appreciate the type of beauty expressed 
by the word gi. The author is not presenting here a type of 
beauty which comes under the entrancing type of சொக்கம்‌, 
மணக்குடவர்‌, it was already explained, held that ஏர்‌ denoted the 
exalted quality of beauty, அழகினுள்‌ மிகுதிக்‌ குணம்‌. The word 
ஏர்‌ has an implicit metaphorical content as well. The primary 
meaning of ஏர்‌ is plough. As the plough is the instrument for 
agriculture, beauty serves as. an instrument for ethical and 
spiritual culture, In the act of ploughing, the weeds fall off, fade 
and die and the land becomes fit for a healthy and wholsome 
crop. By the furrows of beauty in the mind, the base instincts ' 
are uprooted and the mind is prepared and becomes fit for an 
ethical and spiritual crop. It may not be far fetched if we hold, 
that by ஏர்‌ the author denotes a type of beauty which serves 
to reclaim the mind. The exalted quality of the beauty referred 
to by மணக்குடவர்‌ also implies the elevation of the mind from 
the low instincts. 
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We have already met with two types of beauty—அணங்கு that 
which attracts near and, சொக்கம்‌, the beauty of motion and a 
third, ஏர்‌ that which reclaims the mind has now been added. 
These are not the only types we meet with in the Tamil language. 
and literature. There are many more words to distinguish far 
more different types. எழில்‌ means the sublime beauty i.e. beauty 
which is far above the powers of appreciation, from எழு to rise 
above. அழகு is another word which denotes: beauty. It is not 
easy to find the derivation of this word. It may probably be 
derived from the root அழல்‌--அழல்தல்‌,---அழற்சி- ஐம்‌ which 
inflames—அழற்சியைச்‌ தருவது அழகு, or from the root ஆழ்‌ to denote 
a.beauty which pulls down or drowns the mind. Though அழகு 
is a word found even in Tolkappiam (பொருள்‌, 548) and also in 
Sangam classics”, the author has scrupulously avoided it, 
evidently because it was not suited to his moral standard. பொற்பு 
denotes a shining beauty similar to a golden glow, from பொன்‌ 
gold. கவின்‌ denotes a beauty that robs the mind, from கவ்‌ or கவர்‌ 
to capture or steal. வனப்பு is a beauty of adornment from வனை 
to adorn. பொலிவு is a collective beauty or the beauty of the. 
combined effect of all the consituent parts, from பொலி a collected 

heap. The all-pervasive static beauty of nature was perceived 
as முருகு the God of eternal youth and beauty. This has been 
admirably explained by the eminent scholar, saint and patriot, 
the renowned Thiru Vi Ka, in his memorable work முருகன்‌ அல்லது. 
அழகு. Itis the deep love of beauty in rythmic motions which. 
made the Tamil race to appreciate the beauty of motions of the 
spheres and conceive the ultimate being as the beauty dancer 
சொக்கன்‌-சொக்கம்‌ பயின்றோன்‌ (தேவாரம்‌) and as கூத்தன்‌ the supreme 
dancer. Itis, indeed, astounding that there are copious words in 
the Tamil language to express the idea of beauty and to distinguish 
its different shades 


Let us recall here, the considerate observations of Professor 
Max Muller, the great research,scholar in Sanskrit and the trans- 
lator of many a sanskrit work, which were referred to previously. 
He stated, ''The idea of the beautiful in nature did not exist 
in the Hindu (Aryan) mind. The beautiful as such did not exist 
for them." The abundance of words in the Tamil language deno- 
ting and distinguishing the different shades and various types of 





51. சிறுபாண்‌. 13., பெரும்பாண்‌. 252. கலி. 59., பரி 191 43, 
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beauty, serves as an index to the magnificence of the refined 
culture of the Tamil race which delighted in the contemplation 
of beauty, abstract and concrete, analysed and understood its 
aesthetic value in its varied aspects. It is no wonder that 
Tiruvalluvar as-a poet-philosopher realised its value in human 
civilization for spiritual and moral uplift and portrayed its use 
as a sobering, correcting and uplifting medium in the sex life of 
the race. 

| ~ 
BEAUTY OF CHARACTER, ^ . 

The love matures and the couple move close together. They 
rise up yet another rung of the ladder. The aesthetic attraction 
of form, expression and movements have proved physically, 
mentally, emotionally, morally and spiritually victorious. The 
projected ideal picture of beauty is withdrawn from the form, 
expression and movements and transferred tó the interior of the 
soul Beauty is now considered as goodness. The beloved is 
now the embodiment of goodness. The chapter which treats of 
her beauty is called ‘nab புனைந்துரைத்தல்‌, நலம்‌ means goodness 
and it is used to denote her beauty. Pope has translated ‘nob 
புனைந்துரைத்தல்‌,” as the praise of her beauty. Beauty further 
extends to her character. . h ۱ ام‎ 


~ 


““உள்ளுவன்‌ மன்யான்‌ மறப்பின்‌ மறப்பறியேன்‌ 
ஒள்ளமர்க்‌ கண்ணாள்‌ குணம்‌. ' —1125 
Her character fades not from his memory.. He can never 
forget it. That character also comes under the concept of beauty 
is exemplified by the king-poet, அதிலீரராமபாண்டியன்‌, He states 
இலங்கெழில்‌ அளவு குணமென உரைப்பர்‌”, The sublimity of beauty 
is measured by the character. Beauty has transcended form, 
expression and movement and reached the character. The bond 
. that has grown between them is the borid that binds the soul to 
the body. 
" உடம்பொடு உயிரிடை என்னமற்‌ றன்ன 
மடந்தையொடு எம்மிடை நட்பு,”  — 1152 


The lover states, “She is not only the life of my body but becomes 
the very life of my soul” “ வாழ்தல்‌ உயிர்க்‌ கன்னள்‌ ”' (1154) 


52, நைடதம்‌, அன்னத்தைத்‌ தூதுவிட்ட படலம்‌, 32. 
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. This progress of love and sex discipline attained through 
beauty, almost resembles the course of love chalked ont by Plato 
as the right way of life which was briefly referred to before. 
He states “ He who has been instructed thus far, in the science of 
love and has been led to see beautiful things in due order and 
rank, when he comes towards the end of this discipline, will 
suddenly catch sight of a wondrous thing, beautiful with the 
absolute beauty, separate, simple and everlasting. When a man 
proceeding onwards from the terrestrial things by the right way of 
loving, one comes into that sight of beauty, he is not far from his 
goal. And this is the right way wherein he should go; or be 
guided in his love; he should begin by loving earthly things for 
the sake of the absolute loveliness ascending to that as it were by 
degrees or steps from the first to the second and thence to all fair 


‘forms; and from fair forms to fair conduct and from fair conduct 


to fair principles, until from fair principles he finally arrives 
at the ultimate principles of all and learn what absolute beauty is, 
pure, clear and unalloyed not clogged with pollutions of mortality 
and the many colours and varieties of human life" * We are not 
sure whether Plato was followed by the Greeks for whom he wrote 
these. We are told that he was considered too ideal to be followed 
in real life. We find that the way of life and love marked out by 
him was almost followed by the ancient Tamilians. 


KARPIYAL, (கற்பியல்‌) WEDDED LIFE 


The couple now live together. It is not a life of continence 
and spiritual: friendship they lead, nor do they lead a life of base 
sensuality. "They live and share a virtuous and disciplined life as 
husband and wife which tend to mature their spiritual growth. 


Two souls and bodies wedded and blended together march on to 


blissful beatitude in love. 


It is doubtful whether Tiruvalluvar divided Kamathuppal 
into two as களவியல்‌ and கற்பியல்‌. It is also doubtful whether the 
grouping of the various chapters under each section was that 
made by the author himself. We are not in à position now to 
view, appreciate or evaluáte the grand edifice as raised by the 
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` author in all its symmetry and harmony of plan and construction 


We have only a distorted view of uncouth bends of dislocated 
limbs and ugly protrusions of misplaced parts 


From the songs in praise of Tiruvalluvar, திருவள்ளுவமாலை”, 
it is séen that Kamathuppal was divided into three sections : 


 ஆண்பால்‌ஏழ்‌ ஆறிரண்டூ பெண்பால்‌ அடுத்தன்பு 
பூண்பால்‌ இருபால்‌ ஓர்‌ஆறாக--மாண்‌ பாய 
காமத்தின்‌ பக்கமொரு மூன்றாகக்‌ கட்டுரைத்தார்‌ 
நாமத்தின்‌ வள்ளுவனார்‌ நன்கு.” ` 


says, மோசி கீரனார்‌. According to him, the three sections comprised 
seven chapters relating to the lover, twelve to the beloved and six 
common to them both. Another poet தொடித்தலை விழுத்தண்டினார்‌ 
confirms this by his statement ‘ காமத்திறம்‌ மூன்றெனப்‌ பகுதிசெய்து." 
We have now two sections களவியல்‌ comprising seven chapters and 
கற்பியல்‌ comprising eighteen chapters. 


It was already pointed out, that Tiruvalluvar did not follow 
the old division of Tolkappiar. He followed a metaphysical and 
psychological method of classification. Evidently by classifying 
this part of his work into three sections the author wanted to 
convey the mental, moral and spiritual influence of love on each of 
the couple separately in two sections and the combined interaction 
of their personalities in the third. That arrangement is now lost 
tous. Even the name of Kamathuppal is disputed by scholars on 
valid grounds. They hold இன்பப்பால்‌ should have been its original 


` name and evidently, the name, Kamathuppal, was substituted to be 


on 2 par with Kamasutra of Vatsyayana 


From his introductory notes added to each of the Chapters 
there are reasonable grounds to hold that it was Parimelalagar, who 
made the rearrangement of these chapters. Paripperumal 
suggests different ‘groupings under three differents heads. The 
arrangement of Chapters and classification into sections, have 
undergone successive adaptations to suit the view of each of the 
commentators. These commentators came more than a thousand 
years after the author and long after the society had changed 
over to the Aryan system of marriage. It is natural that they 
could not fully comprehend the ethical and spiritual element in 
courtship and love, That sex love could rise to a spiritual 


——-- 


80 


height is still a surprise to some of us. The commentators had'no 
precedent to follow except Vatsyayana’s Kamasutra. The 
adaptations were evidently made to facilitate an interpretation 


. which will be in line with Kamasutra 


Tiruvalluvar and Vatsyayana are poles apart. Vatsyayana 
dealt with erotology but Tiruvalluvar dealt with love proper 
human love in its ethical and spiritual aspects. Kamasutra was 
meant to induce, incite and prolong the sex passion. It deals 
with physical acts, manipulations and attitudes in sex unions, and 
abounds in revolting descriptions .and obscene situations. 
"Vatsayana reaches the depth of his degradation when he formulates 
the technique of seducing the wife of another. We have rione of 


-these follies in Tiruvalluvar. Tiruvalluvar was concerned with 


the reduction of physical pleasure and not with its excitation. 
He raises the terrestrial love to a spiritual height; whereas 
Vatsyayana degrades and reduces it to a mere lust or refined 
bestiality. | 

Vatsyayana lived and wrote. for a temperate zone where, 
evidently, it was recessary to induce passions, Tiruvalluvar’s 
problem was to reduce the passion which was exhüberent in the 
tropics. There can be no comparison between them both. 
Tiruvalluvar stands on the sunlit height of spiritual Kailas 
and Vatsyayana stands on the.dung hill of foul lust. There can 


therefore be no question of one borrowing anything from the 


other. 


Parimelalagar not only followed ` Vatsayayana but even 
suggests that Tiruvalluvar followed him and that the object of 
Tiruvalluvar in dealing with sex love was only to promote 
sex pleasure. 


* இம்மையே பயப்பதாய இன்பம்‌ கூறுவான்‌ எடுத்துக்கொண்டார்‌, 
ஈண்டு இன்பம்‌ என்றது காம இன்பத்தினை......' ஏனை இருத்தல்‌ இரங்கல்‌ 
ஊடல்‌ என்பனவோ ?” எனின்‌, அவர்‌ பொர்ட்பாகுபாட்டினை अ, பொருள்‌, 
இன்பம்‌ என en pre வழக்குப்பற்றி ஓதுதலான்‌ அவ்வாறே, அவற்றைப்‌ 


பிரிவின்கண்‌ அடக்கினார்‌ ” (காமத்துப்பால்‌ உரைப்பாயிரம்‌) 


அவ்வாறே” here denotes வடநூல்‌ வழக்குப்பற்றி. The Sanskrit 
usage (வடநூல்‌ வழக்கு) alluded to here, obviously, refers to Kama- 
sutra or other works of similar nature 
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It isnot an easy task to refute a commentary which had its 
sway for many a century.: It is not also easy to divert the mind. 
from the usual way in which it has long been trained to walk. 
through. Truth is more important thaa the long established 
habits of mind and: the loyalties it might have created. Access 
to the truth should be established however strenuous it might 
prove to be. 


It was already shown, that even in the first meeting of the 
lovers, the sex pleasure was unmistakably reduced to less than. 
half and that the spiritual content of it was more than half. 
In the onward march, the spirit has been given an advantageous 
start to leave thé séx far behind. The spirit further stole a 
march over the sex through the beauty of movements and the 
beauty of character and goodness. We shall presently be in sight, 
of the further progress. But itis natural to argue, that this is 
another way of interpretation and that both the views are 
possible. We have therefore to find evidence to determine which of 
the views is correct. We have to find the object of Tiruvaliuvar 
in adding sex love to his ethics. Did he write Kamathuppal to 
promote sex pleasure or had he any other object in view? If we 
could. determine his object we could decide which of the. 
interpretations fulfils the object of the author and which not. 


To find out the purpose-for which Kamathuppal was added 
to a book of ethics, we have to turn to * பாயிரம” or the preface for 
enlightenment. From ancient times, the preface or introduction 
had a special significance and an important function to fulfil in all 
Tamil works. No work without a preface was considered a worthy 
production, *பாயிரம இல்லது-பனுவல்‌: அன்றே * It was Bernard Shaw 
who with his lively wit remarked that introduction was for the 
learned and the text proper was for others. The ancient Tamilians 
notonly held that preface was quite indispensable for a literary 
work but held that its important function was to guide the 
scholar to the proper interpretation and understanding of the 
text. Without understanding the preface, the scholars were 
considered unfit to enter into the text. “ RE 


54. * அப்பாயிரந்தான்‌ தலையமைந்த யானைக்கு வீனையமைந்த பாகன்‌ போலவும்‌ : 
அளப்பரிய . ஆகாயத்திற்கு விளக்கமாகிய திங்களும்‌ ஞாயிறும்‌ போலவும்‌ 

. நூற்கு இன்றியமையாச்‌ சிறப்பிற்றாதலின்‌, அது கேளாக்காற்‌ குன்று முட்டிய 

"sf இபேலவும்‌ குறிச்சிபுக்க மான்போலவும்‌ மாணாக்கள்‌ இடர்ப்படு Quads’, 

. தொல்‌, எழுத்து, நச்‌, உரை, - > ~ प స 
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Based on these ancient literary principles, Tirukkural has 
four chapters as its preface and one of the couplets in them. 
declares the aim or object of the work: i 


-7 


மனத்துக்கண்‌ மாசில னத லனைத்தறன்‌ . 
ஆகுல நீர பிற," அடிக்‌ 


“That which extends upto the removal of the impurities of the 
mind is sper or ethics.- All other ethics which do not extend to 
that limit are: mere pompous sounds” is the simple meaning 
of this verse. * ஆதல்‌? here is a verbal noun தொழிற்‌ பெயர்‌ which 
gives the meaning, ஆதலாகிய அளவையு டையது, But Parimelalagar 
gives a different meaning. He cuts the couplet into’ three 
sentences. மனத்தக்கண்‌ மாசிலன்‌ ஆதல்‌; become pure in mind. 
on’ is here a finite verb: expressing a wish, வியங்கோள்‌ வினை 
முற்று aid not a verbal noun as interpreted above அனைத்து 
அறன்‌,” that is all virtue or ethi ஆக்ல நீர பிற”, all other 
speech or behaviour are mere pompous sounds 


We shall now examine the thoughts underlying this meaning 
of Parunslalazar tnvugn there appears nothing wrong on tne 
surface. The apparent lucidity and transparency of the 
meaning given, hide a vital defect underneath. Treating ஆதல்‌ as 
வியங்கோள்‌, leaves the decision of whit constitutes purity ia each 
action or behaviour to the inlividuil judg aent which is bou id 
to vary and eniin evil. If purity of miai according the each 
individual, is the only criterion, we have to take into account that 
the road to hell is paved with tne goo I iateatı ons of a pare inia d. 
If the starving childrea are saved trom leath by robbing another, 
the rubber does it with a pire mind to save his children, 
Robbery thus beco.nas a virtue. According to the commentary 
of Parimelalagar, all Robinhood; become saints. Heretics were 
. burnt at stakes by the purest of miids. Political revolutions and 
the consequent atrocities were unleashed by purest of minds to 
save the land from tyranny or injustice, There is no en i to the 
misery and harm hurled upon humanity by the pure mini of 
re igtous fanaticism. Tne fanatics b:lieve they are pure in mind 
as they carry out the supposed com n uaa1s of their religion, their 
god or prophets. Everyone under tnese categories, caa justify 
his action by referring to this Kural, according to the comm mtary 
of Parimelalagar. Could this be tue intention of the author? 
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The commentator does not even indicate that this purifi- 
cation of the mind referred to here is achieved by following 
the ethics of Kural. Even though he has not connected the 
removal of impurity with the teachings of Kural, we may take; 
that to be his intention and see whether this could make his 
meaning valid. “ Be thou pure in miad (in accordance with the 
teaching of Tirukural) That is all virtue, * அனைத்து அறன்‌ ”. - All 
other ethics or teachings or behaviour resulting therefrom are 
mere empty bustle”. Connecting the ethics of kural with 
this meaning, lands us in another fallacy. This implies that if any 
one attains purity of mind by teachings other than those of 
Tirukkural, it will not be considered as virtue or அறன்‌ This 
imputes to the noble author an arrog ince that his teachings alone 
are virtuous or ethical; the teachings of Buddha, Mahavira, 
Christ or Zoraster are m:aniugless. Could this be the intention of 
Tiravalluvar ? 


Tiruvalluvar has used the word மாசு in this couplet to 
denote the impurity of the mind. Let us try to comprehend 
what is meant by this மாச or what all it denotes. Neither the 
author has defined it nor has the commentator, explained how 
the meaning is to be inferred. It is called in Sàn krit Malam, 
* செம்மலர்‌ போன்‌ நாள்‌ 830 வொட்டா அமமலம்‌ af’ says மெய்கண்டார்‌, 
All that hin.er the union of the mind or soul with the ultimate 
reality, are considered as மாசு, *ஈசனேடாயினும்‌ ஆசை I+, 
says another philosopher. Even the desire to become one with 
the Supreme, is also a மாசு, This மாசு is called sin or evil 
Endless are the impurities which come under these categories 
which contribute to their accumulation. 


This conception of மாசு or impurity, takes us to the root of 
the metaphysical problem of whicli is pure and which is impure, 
which is wrong and which is right, or which is moral and which 
is immoral. Before deciding this moot question, it is preposterous 
to advocate any purgation. Would Tiruvalluvar uphold this 
advocacy ? 


Parimelalagar has treated the impurities of the mind very 
lightly and in an all too cursory manner. மாச, மலம்‌, impurity, 
evil or sin, whatever it might be called, is a vital problem, 
the solution of which has defied the greatest thinkers of the 
‘world, Countless are the impurities which stick to the mind 


even after repeated washings. Strenuous ‘and 1146 long dreto be 
the efforts to wipe them óut. ‘They are not of such nature قد‎ 
could be wiped off in any single act, as the commentator seems to 
presume 


The interpretation given by Parimelalagar offends the 
grammar as well. ஆதல்‌ isa verbal noun as stated above. தல்‌ 
is a suffix which relates to a verbal noun, தொழிற்பெயர்‌, and it is 
not the suffix of a verb expressing a wish or வியங்கோள்‌. வியங்கோள்‌ 
விகுதி is அல்‌, If ir should express a wish, its form would be ஆகல்‌ 
as in எனல்‌ (மக்கட்பதடி எனல்‌) or ஆக or. ஆகுக, Tiruvalluvar has 
nowhere used தல்‌ as வியங்கோள்‌ விகுதி | 


It is well known, that among all the commentators, Parimel- 
alagar stands foremost. His penetrating intellect. had gone into 
amazing depths to unravel the déep thoughts in many a couplet. 
He has never been found fault with for grammatical irregularity 
So far. On the other hand, his grammatical.notes are more 
copious than those in any other commentary explaining the most 
intricate points വ്‌ grammar. It is really a matter of great 
surprise, how his astute intellect, his logical reasoning, his 
profound knowledge of grammar, failed him ia this instance. We 
'may note here that it was the great grammarian Ramanuja 
Kavirayar who wrote an elaborate commentary on Nannool 
and who was the tutor of G.U. Pope and many European 
scholars, who first pointed out that ஆதல்‌ is a verbal noun and 
another eminent scholar Tru-Vi-Ka gave the meaning of this 
couplet with ஆதல்‌ as a verbal noun 


In this couplet, Tiruvalluvar lays down the universal pririciple 
-underlying ethics or the normative limit applicable to all ethics. 
He does not leave the particulars of what is pure or impure 
‘to individual decisions and takes up on himself the duty of 
detailing the ‘Ought’ of every human behaviour coming under 
the realm of ethics. All these ‘Oughts’, and. ‘Ought nots’ 
stated in detail when strictly followed in their entirety, will lead to 
the ultimate end of ethics, of bestowing the absolute purity of mind 
There is no room to consider that even in the introduction, 
பாயிரம்‌, Tiruvalluvar left a wish that every individual should 
be pure o? mind in performing: every deed, he detailed in the 
‘book proper, as if there was lack of purity in what he described 
‘therein According. to Tiruvalluvar, true அறம்‌ ‘is that: which 
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extends to the limit of purging the “impurities: from the? hürnar 
mind; all othér systems of அறன்‌ which do not extend to that limit 
are empty -and pompous sounds, or mere bustle. The essential 
requisite, the Sine qua non, of all ethics is the purging of the 
impurities from the human mind. Any system of ethics which 
falls short of this is, not to be classed as ethies at all. Let us now 
apply this fundamental law to the ethics of Tiruvalluvar. 


:.. Of the impurities of the mind, the most primordial is the 
impurity caused by the sex instinct. It is the most deep rooted 
of all the impurities. It should be the first concern of all true 
ethics to remove this deep rooted impurity. It is to remove 
this impurity of the mind, the author has added Kamathuppal to 
his ethics. Otherwise there is no room for Kamathuppal in 
a work relating to ethics. It is far from the scope of the work of 
the author to pander to sex pleasure as stated by Parimelalagar 
This is the light which பாயிரம்‌ gives us for interpreting 
Kamathuppal. 


How then is the sex impurity of the mind to be wiped off? 
The: problem of purification of this impurity is not easy of 
solution. There are two schools of thought regarding this 
purification, one diametrically opposed to the other. One of them 
considers that sex is an evil and it can never be cured. Sex-love 
isa great hindrance to the attainment of the highest state of 
spiritual realization. The only way to clean the mind of the 
impurity of the sex is to kill the passion or to renounce it 
altogether. The other school holds “that gracious perfection is 
hidden behind the apparent evil" of sex life which stains the 
mind and it is pertectly and legitimately possible to wipe off this 
impurity and make the mind clean and pure 


RENUNCIATION AND SUBLIMATION 


.. The greatest advocates of the former School of thought, 
were Buddha and Mahavira. Buddha considered that ‘there 
is no stronger fetter than the mutual bond of the sexes.’ One 
among -his numerous and explicit utterances about the sexes, we 
may take note of here “ Oh, Ye priests," he said, “I know of no 
form that fetters man's mind as much as the female form. The 


: female form, Oh, Ye priests, fetters the mind of man. I know 
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of.no voice whatsoever, Oh, Ye priests, no perfume, no taste, 
no contact, that fetters the mind of man like the contact-with 
woman." He repeats the same for the man's form voice etc. 
as that which fetters the mind of woman. Let us note, that he 
holds that the five sense experiences through woman, are the 


greatest ,fetters which deter the attainment of spiritual 
realisation. ۱ 


: The abhorrence of the sex was still more virulent in the ` 
Brahmacharia Vrata or the vow of chastity which the jain monks 
have to take every night and morning. 


* The vow of chastity is maintained by not sitting on seats 
previously occupied by women, female animals or enuchs and 
by not living in their vicinity, not participating in exciting 
conversation about women, not remembering form.r delights, 
not looking at a womaa’s form, not decorating ones own person, 
not eating or drinking to excess, or partaking too highly seasoned 
ood 32 ê 
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This is what Mrs. Sinclair Stevenson in her famous book 
‘The Heart of Jainism’ has to say about this vow: - “ This jaina 
vow seems: limited to negative chastity, which shudderingly 
avoids its fellow creatures lest they should prove occasions of 
stumbling and it appears ignorant of the sunlit purity -that so 
delights in its walk with God on the open road of life, that it 
cannot be bored with nastiness.""  Tiruvalluvar's attempt in 
Kamathuppal is to illumine the human mini with sunlit purity 
(மனத்துக்கண்‌ மாசிலன்‌ ஆதல்‌) and to help humanity to delight in its 
walk with God on the open road of life. There is no mysticism 
or allegory here. To Tiruvalluvar, the impurity is not a dream or 
an illusion. It is a bitter truth in which the greatest potency for 
good is hidden. To kill the sex passion or to renounce it, proves 
more strenuous and hazardous than subjugating and transmuting 
it into a spiritual force. In the glow of human love made 
divine, all base ingredients, all the dross, all the impurities are 


శే Ff 





55. Marriage as a fetter by Paul Dahlke. Book of Marriage edited by 
்‌ CGH, Keyserling. p.p. 415, 416 
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burnt to ashes and full effulgent shines the mind in sunlit purity 
and glory. The former is the path of renunciation and the latter 
is that of sublimation. Tiruvalluvar followed the latter. 


THE SIGNIFICANCE OF KARPU (spy) . 

கற்பு does not start with separation as Parimelalagar would 
have it. *கறபெனப்படவது களவின்‌ வழித்தே,” It commences from 
the time of courtship and love. கற்பு is that in which the 
spiritual glow of mind and spirit in human love reaches its climax. 
It is a preparation and self-education for a higher spiritual sex 
life. Each partner learns and aids the other in self revelation 
and self realization. The impurities of the mind" drop off stage 
by stage. கற்பு is a process of education in its correct sense. 


The word கற்பு itself, means education from the root கல்‌ to 
dig out. Both கல்வி and கற்பு are derived from the same root, 
கல்‌, கல்வி has been used to denote the education brought out by 
external means and கற்பு to denote self education. குறுந்தொவக, 156, 
calls it.“ எழுதாக்கற்பு. ?” * Itis an education not written in books 
or learnt by writing out the lessons, Itisa process of. education 
in the real sense, dug out of the individual special experience. No 
teachings or controls are instilled or superimposed here. That in 
which these are superimposed and instilled is called கல்வி, கற்பு 
is therefore that which is learnt by the partners themselves in the 
sex union, physical acts and sex behaviours, The sex act is not 
a mere propagative act. It'is a functioning of the human 
organism in which the finer activities physical, psychical and 
spiritual elements are brought into play. 


58. எழுதாக்‌ கற்பின்‌ இன்செயல்‌ உள்ளும்‌ 
பிரிக்தோர்ப்‌ புணர்க்கும்‌ பண்பின்‌ ۱ 
மருந்தும்‌ உண்டோ ? மயலோ இதுவே! !? குறுந்தொகை, 156, 


Has apy, the unwritten sex education, among ‘its performances 
the administration of a charm drug to unite the lovers who are 
separated or is it a delusion? This spy is called கடவுட்கற்பு, 
Divine chastity. The Tamil land should be gratefulto Dr Ayar 
who has preserved the readiug இன்செயலுள்ளும்‌ even though he has 
adopted the reading இன்சொல்‌ உள்ளும்‌ in his edition, 


ت8 
û nc + THE SPIRITUAL EFFECT ii ie‏ : یہ تچ 


` The spiritual ‘effect of the’ sex union was referred to in the” 
introduction vive eo the ൯ a سی وضو‎ PAE نے‎ " I oe ped ve en மம فاه‎ 
*' உறுதோ றுயிர்தளிர்ப்பத்‌ தீண்டலால்‌ பேதைக்கு 
அமிழ்தின்‌ இயன்ற்ன தோள்‌."! : 1106 : 


* Every sexual union and its embrace touch the soul and cause 
the soul to sprout in tender shoots; Her shoulders are made .of: 
Amrita that bestows immortality.” The physical embrace has 
extended to the immortal regions of the soul and the partner 
feels the immortal effect on his soul. There is no ambiguity or. 
difficulty in understanding the words used here. That which 
sprouts or grows is not ihe sex passion, காமம்‌; it is not the flesh- 
which is excited by the touch. It is the soul that has begun to. 
grow : its full leaves, stems, branches, flowers and fruits are yet 
to come out, This one couplet is enough to refute the commen- 
tary of Parimelalagar that Tiruvalluvar portrayed sex pleasure, 
காம இன்பம்‌. Can உயீர்‌, «yir, mean காமம்‌, kamam, at all ? 


How cotld a physical act in which not only human beings 
but animals, birds and even worms delight in, could produce 
spirituality ? It is rather strange, mystical and incomprehensible. 
Is there any mystical import in this and other similar couplets ?^ 
These are pertinent questions which have to be answered. It is 
indeed a difficult task and that too delicate to be answered, 
straight. The best way to answer them will be to allow the 
experts in sex psychology to speak out their experience and their 
findings. Havelock Ellis, the great expert in sex psychology, 
an article contributed to the Book of marriage states: ° 


* Yet from an early period 1൨ human history, a secondary 
function of sexual inter-course had been slowly growing up to 
become one oi the great objects of marriage. Among animals, it 
may be said and even sometimes in man, the sexual impulse when 
once aroused makes but a short'and swift circuit through the 
brain to reach its consummation. But as the brain and its facul- 
ties develop, powerfully aided indeed by the very difficulties of the 
sexual life, the impulse for the sexual union has to traverse ever 
longer, slower, more painful paths beforeit reaches and sometimes 
it never reaches its ultimate object. This means the sex. gradu- 
ally becomes intertwined with all the highest and subtlest:human 
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emotions and activities, with refinements of social intercourse, with 
high adventure in every sphere, with art, with religion. The pri- 
mitive animal instinct having the sole end of procreation, becomes 
on its way to that end, inspiring stimulus to all those psychic 
energies which in civilization we count most precious. This func- 
tion is, thus, we see a by-product. But as we know even in our 
human factory, the by-product is sometimes even moré valuable 
than the product. That is so as.regards the functional products 
of human evolution. The hand was evolved out of the animal 
fore limb with the primary end of grasping things, we materially 
need, but as a by-product, the hand has developed the function 
of making and playing the piano and the violin and that secondary 
functional by-product of the hand we account, even as measured 
by the rough test of money, more precious, however less materially 
necessary, than its primary function. It is, however, only in rare 
gifted natures that transformed sexual energy becomes of supreme 
value for its own sake without ever attaining the normal physical 
outlet. For the most part the by-product accompanies the 
product throughout, thus, adding a secondary, yet peculiarly 
sacred .and specialy human object of marriage to its primary 
animal object. .This may be termed the spiritual object’ of 
marriage. " ® ; 


Havelock Ellis hás brought out lucidly, what the spiritual 
object of marriage is. This amounts to the general explanation 
of the spiritual effect. But Tiruvalluvar attributes a spiritual 
effect for each sex act, ' உறுதொறும்‌ '. Whether the spirituality 
is the cumulative effect of the married life as a whole or whether 
each individual act has any specific effect is worth probing into 
Tiruvalluvar could have referred to this effect, in general terms 
` It is not obvious why he should refer to each particular act 
.Havelock Ellis himself explains this at another place. After 

explaining elaborately the physical effect of a sex union—which 
we are not concerned with—he makes these observations : 

- * But now we reach the point at which a new element comes 

in muscular action which is mainly involuntary, even when it 

. affects the voluntary muscles detumescence proper begins to take 

place. Hence forward, purposeful psychic action, except by an 

effort, is virtually abolished. The individual as a separate person 


59, Love as an art, by Havelock Ellis, Book of Marriage, pp. 374, 375 
12 
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tends fo disappear. He has become one-with another person, as” 


nearly one as the conditions of existence ever permit, he and she 
are merely an instrument in the hands of a higher power—by 


whatever name we may choose to call that power~—which is using 


. them for an end, not themselves." ® 


This is, indeed, a vivid description and a subtle psycho- 
analysis of,the state of mind and spirit in the supreme act, the 
‘grand finale of the sex play. This is after all the testimony of 

a male partner 

Here is the testimony of a lady Philosopher and sex 
psychologist, Dr. Mathilde Von Kimnitz1 

“Only the human being who lives upto his highest 
“potentiality, resembles the immortal unicellular organism. He 


too fulfils the task of propagation from a will peculiar to his- 


"species and experiences, independently of this, the will to exchange 
spiritual qualities with the chosen one. He sees in this exchange 
the longed for completion of his being which is possible. to him in 
consequence of the actual completing quality of the sexes. 
Assuredly, even those humans who like unconcious animals think 
only of sharing sexual happiness with the chosen one, are exposed 
to actually consummated conjugation. Even the passing union 
of polygamy is accompanied by it.’ No reserve of personality, 
no strength of character, no endowment however conspicuous, 
protects against this mutual effect which accompanies the 
exchange: of bliss. But is. incomparably greater and more 
enduring if those who are -united in a union of choice are 
penetrated by this willto the merging of their beings. If they 
both recognised the sense of life; the self creation of completeness, 
then their marriage means the most splendid development of 
their personality. Qualities which they were not able to over- 
come in years of striving, in earnest. struggling, fade away before 
the example of the chosen one as under a magic influence. 
Spiritual gifts which formerly dared only pallidly and infrequently 


determine action, are strengthened under the consecrating desire 


of the spouse to a conquering force; and this the more 
wonderfully, the less diseachanting educational attempt of the 
spouse impairs the mysterious process.” 





60. Psychology of sex, by Havelock Ellis, Vol. II, page, 149. 
61. ‘Marriage as fulfilment,’ Book of Marriages. ` 
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As is usual with the great German race this lady is rather 
terse and metaphysical in .her. expression. She confirms the 
general and. individual spiritual effect of the- physical act. In 
addition she insists on a will to exchange: spiritual qualities or 
will to merging of their being. Tiruvalluvar has not lost sight of 
this important factor either. He states ` 


| வேட்ட பொழுதின்‌ அவையவை போலுமே . | 
தோட்டார்‌ கதுப்பிளை தோள்‌. ” لس‎ 5 


‘In her embrace, whose locks are adorned with flowers one 
. finds those thiags which his desires wish for.” If the desire is 
for exchange of spiritual bliss, he finds it there. If the, desire is 
- for the merger of the personalities, he finds it there. 1 the desire 
is for the mere bestiality he will find it also there. This very 
thought was expressed by Sekkilar in describing the beauty of 
Paravai as ‘கற்பகத்தின்‌ பூங்கொம்போ, Karpakam is a celestial 
tree which confers on one who comes under its shade, whatever 
he desires. Sundarar who came under the shade of this beauty 
was lifted to the greatest height of spirituality which he desired 
Tiruvalluvar is humble enough to start with a desire which, in the 
course of its progress, matures into a will. But the lady is too 
ambitious to start with the will. Tiruvalluvar has shown here 
wonderful insight into the sex psychology, and he is not a wit 
behind the modern scholars and experts in this line. 


OTHER ASPECTS OF LOVE-LIFE 


‘We have examined, so far, the sex union, its ethical and 
spiritual value. The other aspects of love, separation, (பிரிதல்‌) 
endurance, (இருத்தல்‌) lamentation (இரங்கல்‌) and variance (ஊடல்‌) 
are dealt with elaborately in eighteen -chapters teeming with 
lyrical magnificence and poetic grandeur. The separation brings 
on affliction, anguish, lamentations, wasting away, visions of the 
night and endurance. They all serve to descipline the emotions 
^u and help the evolution of the soul. ‘ Thé soul offers itself to , 
reveries and does not ask whether reason rebukes them as . 
senseless. But meditating and longing for the chosen one, the . 
dreaming forgetfulness of time, isa wide commodious bridge to 
‘the transcendental: experience. which. stands above time, space 


Ü . and purpose 
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“கண்ணும்‌ கொளச்சேறி நெஞ்சே இலையென்னைத்‌ | 
|. தின்னும்‌ அவர்க்காண லுற்று,” — 1244 


“Oh my soul! take my eyes also with you to him, if not, they 
would eat me up in their desire to see him." Their souls have 
united. ۱ l 


In the lamentations, soliloquies aud self-reproach, ably, - 


portrayed by the poet, we get a deep insight into` the working of 
the mind and spirit which would have otherwise lain hidden in 
the monotony of lavish love. The aesthetic “ beauty-feeling- 
sense" on the basis of which the love episode started, takes on 
an intensity and a creativeness. It spreads an aura of beauty 


over the past memories and incidents and calls up the images , 


once familiar. 


“ ழற்றியான்‌ என்னுள்ளேன்‌ மன்னோ அவரெொடுயான்‌ 
உற்றநாள்‌ உள்ள ۰ —1206 


“ Why live I yet? I live to ponder over the days of bliss 
with him." His form, his grace and expression all take shape 
in her mental vision and lead to persistent contemplation. 


۲۶ மறப்பின்‌ எவனவன்‌ மற்கொல்‌ மறப்பறியேன்‌ 
உள்ளினும்‌ உள்ளம்‌ சுடும்‌.” — 1207 


“I have never forgotten him. Even to think of forgetting 
him, burns my soul. Could I live if I should ever forget him ? "' 


*€ எனைத்து நினைப்பினும்‌ காயார்‌ அனைத்தன்றோ 
காதலர்‌ செய்யும்‌ சிறப்பு.”' 1208 


_‘ He will not be angry however frequent I think of him. Is 
it not so much the delight my beloved affords me? " 


VARIANCE (ஊடல்‌) 


Love’s quarrels are but inevitable, though petty and silly 


they may be. They cement rather than disrupt the love. Like 
salt they add relish but when in excess spoil the taste. 


* உப்பமைந்‌ தற்றால்‌ புலவி அதுசிறிது 
மிக்கற்றால்‌ நீள விடல்‌.” —1302 


The proferred love and embrace are -declined with thanks. ' 


There is anger, aversion and variance, pretended or real. The 
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husband and wife stand’ apart: This is called ஊடல்‌; Oodal 
The husband does not act in any ‘coarse or brutal manner and 
does not attempt to domineer. The reluctance of the wife is 
respected. There is perfect self possession and self control. She 
holds a royal sway over the situation and queenly feminity shines 
in the assertion of her rights, inspite of the pleadings. There are 
no devilish scenes or violent outbursts. The husband feels 
supreme delight in this situation and prays for the night to 
prolong, ' நீடுக மன்னோ இரா”, in that very pose 


Beauty of the spirit shines in the regal reluctance of the wife 
Tiruvalluvar calls this “ஊடல்‌ உவகை! which name he assigns to the 
whole chapter. Let us recall the meaning of உவகை which was 
already fixed. உவகை is the pleasure felt when the mind is 
relieved of its worry or anxiety. It is ‘அல்லல்‌ நீத்த உவகை,” The 
husband and wife stand apart. There is no anxiety for 
physical gratification. Nor does Kamam, the sex urge, torment 
them to find relief. ‘They are perfectly happy. It is ' ஏமம்சான்ற 
உவகை” for the wife in addition." She is not afraid of any brutal 
approach and her protection is assured by the. elevation of the 
soul of her spouse 


The sex impulse no longer rules them or rules their minds. 
lt has become not a Mephistopheles, but àn angel which has 
shown them .the way for spiritual.delight. .The sex impurity 
has almost lost the power of sticking to the mind. At 
their will and pleasure they can wipe it off. ln no time they may 
aspire, if they so chose, to be canonised as the counterparts 
of saint Nilakanta and his consort, to lead.a life of spiritual 
friendship. கற்பு, karpu, has given the necessary education and 
training. The author has taken sex impurity to the verge of its 
purgation but has not shown it to have been completely purged 


out. “The Satan has been courteously asked to stand out for the 


time being 


THE BLISS OF THE BLISS (இன்பத்திற்கு இன்பம்‌) 


The last couplet in this chapter holds a treasure for us 
“ ஊடுதல்‌ காமத்திற்‌ கின்பம்‌ அதற்கின்பம்‌ 
கூடி முயங்கப்‌ பெறின்‌,” . २९ — 1330 


`“ Aversion’ bestows bliss to love and the -bliss of the bliss is 


gained if the lovers embrace." This is also the last couplet of the 








- 


ER 
entire work of the author and it.ends with the last of the Tamil 
alphabets, ன்‌, A careful scrutiny of thisstanza will pay us amply. 
°` இன்பம்‌, bliss, is twice emphasised here. We have to determine the 


nature and scope of this twice repeated இன்பம்‌, Let, us first 
examine the first of these two: காமத்திற்கின்பம்‌, 


It is not காமத்தின்‌ இன்பம்‌ or காமத்து இன்பம்‌, It is not 
a pleasure which belonged to Kamam. Itis not one got out of 
Kamam, It is not even காமத்துள்‌ இன்பம்‌. It is nota pleasure 
within Kamam.  காமத்திற்கின்பம்‌ is different from these three 
categories. It isa pleasure for or to Kamam. This chapter does 
not deal with sex union but deals only with ஊடல்‌, The couple 
stand apart due to variance, throughout this chapter. The 
pleasure expressed here cannot therefore be the pleasure given by 
the physical sex union. The pleasure now received by Kamam, 
காமத்திற்கின்பம்‌ is therefore something different from that which 
a sex physical act affords. Though the bodies of the couple are 
apart, their souls unite and. feel a delight. When the bodies 
unite the pleasure felt is carnal pleasure: when the souls unite 
the pleasure experienced is a spiritual pleasure. As there is no 
union of the bodies now, the pleasure which Kamam receives 


(காமத்திற்கின்பம்‌) is a spiritual pleasure, a pleasure of the souls. It 


is a new and novel gift to Kamam. 


The grammatical structure of காமத்திற்கின்பம்‌ also justifies this 


interpretation. The relation between காமம்‌ and இன்பம்‌ is that 


of the dative case (நான்காம்‌ வேற்றுமை; *கு எனப்‌ பெயரிய வேற்றுமைக்‌ 
கிளவி எல்லாப்‌ பொருளும்‌ கொள்ளும்‌ அதுவே,”) The இன்பம்‌ here is the 
கொள்பொருள்‌ of Kamam--the pleasure received by Kamam, and 
not its தருபொருள்‌, not a pleasure given by Kamam. This கொள்‌ 


பொருள்‌ is similar to வேலைக்குக்கூலி, the wages for the labour. 


The wages and the labour are different though one earns the other. 
Kamam has by its patient labour through millions and millions:of 
years earned its reward, the reward of a spiritual pleasure. 
Kamam delights in this new gift and has forgotten its old 
association with the flesh. The author is very sure about this, 


டுதல்‌ காமத்திற்கு இன்பம்‌ ; புணர்ச்சி அன்று, The pleasure - which ا‎ 


Kamam feels is no more in the sex act or புணர்ச்சி, What a wonder- 


ful transformation has come over Kamam, the sex impulse, in this . 


closing stage! It has developed a new taste ; a spiritual evolution 
has-come.about. 
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We shall now proceed: with: the-other “இன்பம்‌ in “அதற்கின்பம்‌ — 
கூடி முயங்கப்பெறின்‌.” :எதற்கின்பம்‌?: இன்பத்திற்கு "இன்பம்‌." Kamat is, - 
out of the picture. ` It has been asked, to’step out leaving its new 


gift. This இன்பம்‌ is, therefore, காமம்‌ பெற்ற இன்பத்திற்கு இன்பம்‌, ' ' 
There are two words heré which have been combined togethet 

கூடி முயங்கப்பெறின்‌. முயங்கல்‌ here does not mean sex union as the 

chapter relates to ஊடல்‌ and not to புணர்ச்சி The primary 


meaning of முயக்கம்‌. or முயங்கல்‌ is embrace. கூடி here does not - 
indicate a sex union. In the position the author has placed this 


word, it denotes an action before the embrace கூடி முயங்கப்‌ பெறின்‌; 
and not an action after the embrace which may then mean the 
physical sex act. ‘me முயங்கப்பெறின்‌” therefore means, “if the 


* lady drops her variance and. joins her husband and-embraces him.” 


It is not the husband who runs to the lady and joins her. . If this 
was the intention, it will amount: to gross brutality and he would 
have resorted to this long ago, even, at the first instance. He 
would not have waited for long hours and wished for the night to 
prolong E ఇ 

The reluctance of the lady vanishes; with all her feminine 
grace and tenderness, she runs into the outstretched hands of her 
husband and embraces: him with all fervour. The embrace of their 
bodies becomes the embrace of their souls. They are not now 
two separate entities. They are one in body and soul and 
experience thé supreme ‘இன்பம்‌, the supreme celestial bliss—the 
bliss of the bliss, இன்பத்திற்கு இன்பம்‌, The mere embrace has 
transported them bodily to Heaven. ‘ 

James Hinton observed, ‘‘ Sexual embrace, worthily under- 
stood, can ‘only -be compared with music and, with prayer.” ® 
* Apart from the sexual craving," says Havelock Ellis, “ the com- 
plete spiritual: contact of two persons who love each other ran 
only be attained through some act of rare intimacy. No act can 


be quite so intimate as the sexual embrace. In its accomplish- ` 
ment for all spiritually -evolved persons, the communion of the. 


bodies becomes the communion of the souls. The outward and 
visible sign has been the consummation of an inward: spiritual 


grace." క 


62. Love as an Art, by Havelock Ellis, Book of Marriage p, 377 edited by 
' Count H. Keyserling. ` | LE a : PME z 
63. Ibid. வன்‌. ந: ല്‍ V. E Bie 
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Tiruvalluvar has portrayed both the inward grace and the’ 


visible sign admirably and skillfully. But he has not allowed us 
to witness the celestial embrace. He has made us imagine it in 


‘ our mental vision. He has made the embrace conditional, முயங்கப்‌ 


பெறின்‌. With this hypothetical clause, if she embraces, the 
curtain drops. The grand finale of the sex drama comes to an 
abrupt close. With the supreme art of poesy, the poet leaves 
us to our thoughts. The husband and wife still stand apart. 
We are immersed in the thought of their inward grace and the 
communion of their souls. 


This last hypothetical clause, apart from its poetic value, has 
the deep significance of pointing to the ultimate goal of the 


evolution of sex life. Here is a. peculiar hypothetico deductive 
method adopted by Tiruvalluvar. A concrete situation (ஊடல்‌) is 


presented where there is no room, whatever, to infer any carnal: 


constituent in the happiness experienced. On the basis of this 
experience, an assumption is posited for analysing and deter- 
mining an inference, that even when the carnal embrace takes 
place, it does not alter the spiritual level of the happiness already 
attained; on the other hand it tends to enhance its spiritual 
value and becomes a bliss of the bliss இன்பத்திற்கு இன்பம்‌, (அதற்கு 
இன்பம்‌---அவ்வின்பத்திற்கு இன்பம). The souls of the couple have 
spiritually evolved and in their embrace they should feel the 
communion of their souls more than the communion of their 
bodies. Ifthey so feel, itis the bliss of the bliss, the ultimate. 
goal of the evolution of sex life. 


The author has not, however, left entirely to our hypothetical 
inference the spiritual exaltation attained in sex life, nor has 
he left it to our surmise. In புணர்ச்சி மகிழ்தல்‌, he has indicated 
wherefrom the sublimation of the sense pleasures begins. 

“ தண்டுகேட்டு உண்டுஉயிர்த்து உற்றறியும்‌ ஐம்புலனும்‌ 
ஒண்டொடி கண்ணே உள,” — 1101 
“All knowledge that senses five-sight, hearing, taste, smell, touch- 
can give. In this resplendent armlet bearing damsel live.” 


The knowledge that five senses, அறியும்‌ ஐம்புலன்‌; give here, has 
been taken to mean the joy of the five senses, நுகரும்‌ ஐம்புலன்‌, all 
along. அறிவு, and நுகர்வு, knowledge and enjoyment, are quite 
different. அறிவு, knowledge, helps to sublimate the sense 
enjoyment but நுகர்வு, enjoyment, degrades the human mind, 
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- The author directly: connects this knowledge of sublimatioti of the 


sense enjoyment with the exalted. state -of spirituality in. 67 
பெருமை. । ந eot ; 


 சுவைஒளி ஊறுஓசை நாற்றம்‌என்‌ றைந்தன்‌ | 
வகைதெரிவான்‌ கட்டே உலகு,” ... ரீம்‌... 


“The entire world is under the supreme: control of. those who 
have understood and sublimated the five sense enjoyments." 
Knowledge, of sublimation starts from. the sex union.. It gives 
மகிழ்தல்‌ or pleasure, புணர்ச்சி மகிழ்தல்‌ and not aversion, abhorence 
or hatred of these senses which may then. lead to renunciation. 
The sublimation begins here, progresses and culminates in நீத்தார்‌ 
பெருமை, There is thus a direct progressive link between Kama- 
thuppal and நீத்தார்‌ பெருமை. which ends in spiritual exaltation 


Even at the outset, we saw that the sex union did not excite 
the flesh; on the other hand'it' caused the spirit to sprout. 
(உறுதோறுயிர்‌ தளிர்ப்பத்‌ தீண்டலால்‌), The tender shoots of the spirit 
have matured and the spiritual plant ‘has attained its full growth, 
has putforth its flowers and has. yielded its ‘fruit, of spiritual 
exaltation | 


Let us collect together the ethical and spiritual effect, which 
we have considered piece meal in all the three lectures and consider 
the process as a united whole. Radha Kamal Mukerji, a scholar of 
international repute, Vice-Chancellor of: Lucknow University, has 
described this process of exaltation which is almost the same as 
the substance of these lectures... He states: ‘‘ Love enlarges and 
exalts all man’s senses and emptions and capacities. Its tender- 
ness becomes universal altruism, its appreciation of beauty the 
glory of nature, its sanctity the worship of man and universe. 
The lamp of love, no doubt, illumines mankinds most direct and 


straight paths to the temple of ideal values, kindles its natural- 


capacities and devotions for undagging adoration. Love stimulates 
many. of man’s sublime aesthetic apprehensions and profound 
mystical insights as it inspires his vast ardent labours for 
suffering humanity............ It is neither speculation nor dream 
but the continual realization with varying success of the whole 
perfect and eternal - the Divine that is hidden and potential in 
itself............ Love is a cult springing from the body and the 





F of man, but. it discovers in the figure of thei beloved 
a symbol of beauty and goodness that has far greater vital ideality ' 
_ than what philosophy and religion offer.” ५ 


THE MESSAGE OF KAMATHUPPAL | 
1൩ conclusion, let "us" sing the praise of Kamathuppal 


the vast store house of'sex wisdom and poetic glory.and join our 
voice with the chorus Mysticus of Goethe 


“All things transitory ot M 
But as symbols are sent: 
Earth's, insufficiency 
Here grows to Event: 
The Indescribable, : 

` Here it is done: 2 2 
The woman soul leadeth ns. jos 
Upward and on." . 


These last lines.in Goethe’s Faust, famous throughout ‘the 
western world, express the relation between the sex and Heaven 


almost the same as portrayed by Tiruvalluvar and this is the _ 


message of Kamathuppal to the world 


s j 
“The indescribable, .. ^ .'^ 
Here it is done: - = 


The woman soul leadeth us 
Upward and on." 


», 


64, - The Horizon of marriage, pp. 364, 365; 





